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Preface 


This book is not a comprehensive narrative of the life of the 
Prophet of Islam. Some aspects of his life during the Makkan 
period are discussed and highlighted. These aspects have been 
chosen either because of their intrinsic interest or because they 
relate to issues which have evoked controversy or misgivings in 
the ever-increasing literature on Islam. 

Care has been taken that the book should express a Muslim 
point of view on the subject. While Orientalists have written 
extensively on the life of the Prophet, sallà Allāhu 'alayhi wa 
sallam, at times displaying a degree of objectivity and even of 
sympathetic sensitivity, their writings invariably reflect Western 
attitudes. They have failed to give due recognition to two central 
themes of the Islamic faith — the Qur’an as the infallible, Divinely 
revealed word of God and Muhammad, salla Allāhu ‘alayhi wa 
sallam, as a Prophet and Messenger of God sent after Jesus to 
all mankind. 

No attempt has been made to make the approach of the book 
excessively rational. The theme clearly transcends the ordinary 
categories of rational discourse. A significant aspect of the life of 
any true Prophet inevitably touches upon the mystical and the 
metaphysical. The prophetic miracles, for instance, is a topic 
which does not admit of hard-headed, rigorous analysis. Our line 
is therefore to accept and acknowledge accounts of miracles 
whenever they are given in credible versions by our sources. 

I have attempted to strike a balance between the demands of 
narration and analysis. If this attempt is judged successful, even 
in a small measure, it will hopefully contribute to a better 
understanding of a life that has inspired and will always inspire 
millions of people till the end of all time. 


Hendon, London Zakaria Bashier 
August 1977 





Preface 
to the Revised Edition 


Although numerous books have been written on the life of the 
Prophet, salla Allahu 'alayhi wa sallam, highlighting different 
aspects of his life and mission, none can claim to be exhaustive. 
More studies are therefore bound to appear and many hitherto 
unexplored dimensions brought into focus by new generations of 
authors who will continue to inspire people to follow the Prophet's 
Uswah hasanah (the excellent example) by presenting studies on 
multi-dimensional aspects of the life of the Prophet. Dr. Zakaria 
Bashier by writing The Makkan Crucible has tried to add his name 
to the illustrious list of the Prophet's biographers. While, on the 
one hand, it is a great honour to pen something on the life of the 
Blessed Prophet, on the other it isa great responsibility and indeed 
an exceedingly difficult task to present the life of the Prophet 
from the right perspective. In paying homage and showing 
reverence to the Prophet some authors have exceeded proper 
limits while others have not been able to adequately highlight the 
multi-dimensional aspects of the Prophetic life. Dr. Zakaria 
Bashier however has succeeded in striking a balance and present- 
ing a graphic and inspiring picture of the Sirah of the Prophet. 

He has not only breathed a new freshness into the subject but 
has focused on the Sirah in the context of the Prophet's mission 
as reflected in the Qur'àn. In portraying the major events of the 
Prophetic era he has delved deeply into the reasons and consequ- 
ences of such events not only for the Prophet's generation but 
for all generations to come. 'The focus moved', as Professor 
Khurshid Ahmad puts it, ‘beautifully and meaningfully from man 
to mission, from individual to movement, from past to the present 
and the future, from chronicle of events to ethos of society and 
history’. The result of Dr. Zakaria Bashier’s research based on 
original Arabic sources and modern writings on the Sirah is a 
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powerful restatement of the Mfakkan life of the Prophet and a 
searching analysis of thc Ja@fuilivvah environment in which the 
blessings of Islam produced a generation of people who not only 
became the finest embodiment of human conduct but typified thc 
highest virtues of faith and cndurance. 

Dr. Zakaria Bashier in this pioneering work also challenges 
some of the popular assumptions about the Ja/iilivyan society and 
suggests that many of them possessed great qualities of head and 
heart which under divine guidance and the leadership of the 
Prophet transformed them into individuals of exemplary strength 
and moral worth. Ihe book lists and discusses some of these 
qualities in some detail. The study is marked for its patient 
unravelling of the tribal and clanish allegiances and tensions of 
the Arab society which often played a crucial role in the career 
of the Prophet and his Saiadban (Companions). The details of the 
lives of these Sahabah give an important dimension to The 
Makkan Crucible, demonstrating no doubt that ‘it is in the regime 
Of rigour and even hardship rather than in the lap of ease, comfort 
and plenty that immortal deeds are wrought’. Because of his 
unique style and masterly treatment of the subject, I am sure. 
both the general reader and the specialist will find The Makkan 
Crucible quite informative and stimulating. 

The first edition of this book was published by the Federation 
of Students Islamic Societies in the UK and Eire (FOSIS) in 1978 
and received wide acclamation from all quarters. The book has 
been out of print for many years and the need to bring out a new, 
revised edition was felt keenly. I am extremely grateful to my 
able colleague and brother, Dr. Zakaria Bashier, for giving 
Permission to bring out this edition from the Islamic Foundation. 
Not only have certain editorial changes been made, two very 
useful appendices have also been added. The first appendix. by 
Dr. Zakaria Bashier, highlights the significance and lessons of the 
Prophet's isra and mi'raj and the second one, by me, provides a 

sharp rebuttal of the Orientalists’ obsession with the so-called 
story of the ‘Satanic Verses’ — a concoction which has been turned 
into blasphemy and profanity in Salman HRushdie's outrageous 
publication of the same name. A proper anatomy of the 'story' 


and exposure of its preposterous nature was on : 
> ce again ver 
called for. Ihe Foundation has = March 


) ) had the pleasure of publishi 
two of Dr. Zakaria Bashier's Outstanding BE riens on iHe 
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life of the Prophet: Hijra, Story and Significance M. AS ps 
Sunshine at Madinah: Studies in the Life of the Prophet MN uhamenac 
(1990). The Makkan Crucible will now become the frst and 
essential volume in the series. The fourth and concluding volume, 
when ready. will Jnsha’ Allah add further lustre to an already 
excellent series on the Sirah of the Prophet. 

] am grateful to Mawlana Iqbal Azami and other colleagues in 
the Foundation for going through the text and suggesting improve- 
ments. Mr. Eric R. Fox deserves my special thanks for his 
assistance at various stages of the publication of the book. May 
Allah, subhanah wa ta'ala, accept our humble effort. forgive our 
lapses and make it a source of inspiration and guidance for all. 


Leicester 
October 1990 
Rabi' al-Awwal 1411 


M. Manazir Ahsan 
Director General 





CHAPTER | 


Pre-Islamic Arabia 


In the strip of arid land running parallel to the Red Sea and 
extending eastward for perhaps less than a hundred miles, the 
world witnessed the flowering and perfection of Islam. This 
narrow strip of land is the Hijàz. Herein lies Makkah, the 
birthplace of the last of the Prophets, salla Allahu ‘alayhi wa 
sallam. Here also lies al-Madinah, the political capital of the state 
which he founded and where he died and was buried. 

With the exception of a few of its cities which are situated in 
rather green oases, the bulk of the Hijaz ts arid desert. A sample 
of this can still be seen by the pilgrim as he journeys from Jeddah 
to Makkah. The landscape is strikingly hilly and bare - even 
desolate - and there is nothing to catch the eye as he moves along 
breathlessly, and in great awe and expectation, to have the first 
glimpse of the Ka'bah in the most sacred of sanctuaries. Here in 
the valley of Makkah itself, the vegetation is but sparse and for 
miles around the terrain is scorched and barren. Yet from this 
very area arose men and women who, under Divine guidance and 
the leadership of the Prophet, sallà Allàhu ‘alayhi wa sallam, 
became the finest examples of human conduct and behaviour, 
typifying the highest virtues of faith and endurance that the world 
has known. 

Was there, we might well ask, a sudden transformation from 
a primitive, fragile and debased society (as pre-Islamic Arabia is 
often depicted in popular accounts) to one of exemplary strength 
and moral worth? Or was there something in the desert and its 
oases of sedentary life, in the disposition of its inhabitants and 
the values of its society, that caused this transformation and 
rendered it more possible? [n what follows we will in fact suggest 
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that it is partly at least in the interplay between the 
and the disposition and aptitude of the Arab th 
to understand the phenomenal speed with w 


hich Islam arose; 
Arabia and covered the face of the then know FE 


i ' l n world, changin 
it for all time to come. We will suggest that it is in thc regime o 
rigour and even hardship rather than in the lap of ease, comfoy 
and plenty that immortal deeds are wrought. This is not a romanti 


Sca of dee 
at wc must sa 


approach and will not preclude us from taking a close, critica 
look at the composition of Makkan society in particular and the 
tensions and conflicts which characterized it at the turn of the 
sixth century C.E. But for the moment we suggest that if the 
Arabian personality of the desert catches the imagination at all, 
it could open up a whole field of research for the sociologist and 
the philosopher of social studies. It is into this field that we nov 
venture. 


The population of the Hijàz was both nomadic and sedentary 
but there was considerable interaction. as we shall see, between 
the two types. The nomadic bedouin roamed the large desert and 
semi-desert terrain and formed a vast network of tribes and clans 


which characterized the Arabian scene just before the rise of 
Islam. The sedentary folk inhabited the ci 


ties of Makkah. Yathnh 
(later to be known as al-Madinah) and at-Tà'if, towns which had 
grown out of the bedouin desert. These towns in fact were places 
where bedouins and sedentarized folk mixed freely for trade and 
pilgrimage, and for marriage and cultural pursuits particular 
during the famous fairs which attracted poets from all over Arabia 
If the bedouin were not totally free from the pull and influence 
of the towns, neither were the Makkans or Yathribites ever quite 
distant from the ‘deep’ desert. Many of the latter were former 
nomads or descendants of nomads and it was the practice of 
wealthy Makkans to send their youth (as the Prophet. salla Allahu 
‘alayhi wa sallam, himself was sent) to the surrounding desert to 
grow up healthy, tough and self-reliant and to speak the pure, 
uncorrupted Arabic of the bedouins. We should be justified in 
saying that a sedentarized-bedouin type was common in Makkah 
at the time. 


Of the bedouin and the sedentary forms of soci 
the former was no doubt the earlier and th 
‘Umar ibn Al-Khattàb is re 


al Organization, 
were the raw material of 


ported to h Mr fundamental 
o have said that the be 
Istam. Perhaps he meant v. ep 


ly that 
18 








val c ris to 
wey. or some ef them at any rate, Were potential convert 
islam. Or perhaps he meant 


that they were naturally disposcd to 
become personifications of Islamic ideals and virtues, it onty incy 
could be persuaded to accept Islam. Herc, his statement may be 
understood as alluding to the pure, natural state of the bedouin s 
psychical make-up. This state tends to be neutral (as to its 
receptiveness of either good or evil). lt is like a blank tablet ready 
to be imprinted by whatever the scriber wishes to imprint on it. 
A third way of interpreting "Umar's statement is that the 
bedouins, although they led a life which knew no inhibitions or 
great moral constraints were. if somehow won over to Islam, 
potentially its major striking force. Their tremendous physical 
and psychical powers, their considerable capacity to endure 
hardships and their phenomenal fortitude and personal initiative 
made them naturally disposed to become the Vanguard of ^ 
fighting force. However "Umar's statement is interpreted, the 
bedouin form of social association certainly possesses some basic 
characteristics which set it apart from some of the acquired habits 


of a sedentary life. Ibn Khaldün, in his celebrated Muqaddimah, 
expressed this notion as follows: 


We have mentioned that the bedouins restrict themselves to 
the necessities in their conditions (of life) and are unable to 
go beyond them, while sedentary people concern themselves 
with conveniences and luxuries in their conditions and cus- 
toms. The (bare) necessities are no doubt prior to the 
conveniences and luxunes. (Bare) necessities, in a way are 
basic, and the luxuries secondary and an outgrowth (of the 
necessities). Bedouins, thus, are the basis of, and prior to, 
cities and sedentary people. Only after he has obtained the 
(bare) necessities, does he get to comforts and luxuries. The 
toughness of the desert life precedes the softness of sedentary 
life.' 


Let us now consider in some detail the influences of the desert 


mode of life which constituted the major single influence upon 
the pre-Islamic Arabian personality. 
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The Bedouin Mode of Life 


Life in the desert is such that it produces a man w 


characteristic is that of the tough fighter. The m 
this life are the following: 


whose Majo, 
ain features af 


(1) excessive scarcity of food; 
(2) the great effort needed to produce it; 


(3) the need to undertake lengthy travels in the desert and 


the need of the bedouin to be his own guide on thes 
travels, 


(4) the need to provide for all the requirements of his own 
security. 


Of these dominant conditioning influences on the character of 
the bedouin, the scarcity of food is perhaps the most dominant 
lt results in a healthier body and a stronger physique. Although 
the bedouin' s meal is small in quantity, it is not lacking in proteins, 
consisting as it does of milk, meat (sometimes) and dates. Cereals 
are a luxury and sweets are unknown. 

Ascetics of all schools of mysticism believe that eating very 

little is part of a training which results in the expansion of the 
inner consciousness of a person. It is believed to foster and 
develop certain psychical powers in the person who follows a 
scheme of systematically decreasing the amount of food and drink 
which he takes. Eventually the ascetic training is supposed to 
result in a clearer and healthier complexion, a greatly increased 
power of perception and well-developed faculties of understand. 
ing. Those who eat to excess become slothful, unimaginative and 
dull. The habit of eating little may help a person to endure hunger 
for longer periods. This develops fortitude in the bedouin and 
enables him to survive when he is totally without food. 

The other three needs are also conducive to the development 
of fortitude. courage and self-reliance. They greatly develop the 
well-known bedouin qualities of vigour, strength, vigilance and 
the ability to act swiftly in self-defence when he is ambushed or 
exposed to sudden danger. These traits enable him to retain his 
personal initiative and his personal independence. He does not 


submit easily and is not easy to control. He is brash and 
uninhibited. He is free to come and go, free in h 


A À IS er 
of eating, talking and dressing. He is not enc personal style 


umbered by the 
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niceties of etiquette and hic instinctively and violently resists and 
resents any attempt to bring him under the jurisdiction of town 
etiquette. The bedouin cherishes this freedom and highly values 
it. To him, it is an inseparable part of his dignity ( karamah) and 
honour. A serious loss of it is tantamount to humiliation which 
he would rather die than suffer. So the bedouin never yields his 
freedom nor does he survive in an environment in which it is 
missing. 


.. While appreciating the above qualities we should not lose 
sight of some of the inadequacies or negative characteristics of 
the bedouin way of life. The hardened bedouin is not noted for 
sensitivity, affection and human deference to others. His language 
may be pure and uncorrupted but he is not noted for his ability 
to appreciate elegant linguistic expressions, nor is he immediately 
capable of grasping abstract concepts and ideas that require a 
speculative mentality. All these qualities were needed for a deeper 
understanding and appreciation of the ideological message of 
Islam, These incapacities of the bedouin were recorded, in strong 
terms, in the following Qur'anic revelations: 


The desert Arabs are more confirmed in unbelief and 
hypocrisy, and more fitted to be uninformed about the 


commands which Allah hath revealed unto His messenger. 
But Allah is all-Knowing, all-Wise.? 


This is a strong denunciation, but it must not be taken to have 
universal application to all bedouins that were then living, let 
alone bedouins of all times; because in the very same sürah 
(Al-Tawbah - Repentance), we find the following qualifying verse: 


And of the desert Arabs there is he, who believes in Allah 
and the Last Day, and takes that which he expends (in the 
way of Allah) and also the prayers of the Messenger. 

As pious gifts bring them nearer to Allah. 


Indeed they bring them nearer (to Him). Soon will Allah 
admit them into His mercy, 


For Allah is oft-Forgiving, Most Merciful. 


Thus, although verse 97 does not imply that all bedouins are 
confirmed unbelievers and hypocrites, it nevertheless makes a 
general characterization of the psychological make-up of 
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bedouins. This psychological attitude must be understood int 
context of the conditioning of environmental and sociolo ia 
conditions of bedouin desert life. it is not something infringe 
them as a racial group. It can be said that whenever a group of 
people live under these bedouin conditions, they invariably ten 
to develop modes of feeling and behaviour conducive to unbelie| 
and hypocrisy. It may be that tough living conditions bordering 
on poverty and starvation tend to harden the hearts of men, 


> ECE CW 
pronounced by Ibn Khaldün to he morc prone to receive n 


deas because his mind is quite empty of them. On the other hand : 
ihe city-dweller is more indoctrinated, so to speak. It the dweller 
of Makkah or at-Ta'if happened to be uninfluenced by the Jewish 


or Christian ideas, he was nonetheless greatly influenced by Arab 
paganism, Arab paganism was considerably less pronounced in 





rendering them cruel and quite devoid of love and mercy. A hean 
which is so devoid is a heart which is, prima facie, not disposed 
towards generosity. deference to others or general moral excel. 
lence. 


Ibn Khaldün. however. maintains that bedouins are more 
disposed towards goodness than sedentary people: 


The reason for it is that the soul in its first natural state of 


creation is ready to accept whatever good or evil may arrive 
and leave an imprint upon it . . . Muhammad? said: 
"Every infant is born in the natural state. It is his parents 
who make him a Jew or a Christian or a Magian. (æ 
Bukhari. Sahih). 


Bedouins may be as concerned with worldly affairs as 
(sedentary people are). However, such concern would touch 
only the necessities of life and not luxuries or anything causing 
or calling for, desires and pleasures. The customs they follow 
in their mutual dealings are. therefore, appropriate. As 


compared with those of sedentary people, their evil ways and 
blameworthy qualities are much less numerous. They are 
closer to the first natural state and more remote from the 
evil habits that have been impressed upon the souls (of 
sedentary people) through numerous and ugly, blameworthy 
customs. 


What can we make of Ibn Khaldün's view as stated in this last 


quotation, in view of the strong Qur'ànic denunciation of the 
bedouin as "more confirmed in unbelief and hypocrisy’? 
Perhaps the best way to understand Ibn Khaldün's remark is 


to put it in its true context. The context is one in which the bedouin 
is compared to the city-dweller with res 


pect to his read; 
accept new ideas and new beliefs in adip. io 


general. The bedouin is 
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Yathrib than it was in either Makkah or at-Ta'if. For this reason, 


i may be argued, the new religion, Islam, won considerably fewer 
converts in Makkah and at-Ta'if compared with the great success 
t encountered in Yathrib. 

But even here, with this sympathetic interpretation, Ibn Khal- 
dun's remark seems to land us in difficulties. If the bedouins who 
were living on the outskirts of Yathrib are compared with their 
town counterparts, then the former were certainly more disposed 
towards unbelief and hypocrisy than the latter. Perhaps the 
Prophet's saying which states that newly-born infants are in the 
natural state with respect to religion does not fit where Ibn 
Khaldün wants it to fit. The bedouins could not be said to be, 
like the newly-born infant, undeveloped psychically and sociolog- 
ically. On the contrary, the bedouin's personality tends to be very 
well developed due to the trying conditions of living in the desert. 
And it is by no means inconsistent to say that those conditions 
do produce some positive and praiseworthy qualities. 


The Town-Dwelling Folk 


As we have remarked before, Makkah, Yathrib and at-Ta'if 
were not completely sedentarized communities. They still retained 
many positive and praiseworthy bedouin traits. They were still a 
vigorous people comparatively unspoilt as yet by soft living habits. 
In particular, the Makkans, owing to the nature of their valley, 
had to depend for their livelihood on the long-distance trading 
which they actively pursued in Syria and Egypt to the north, and 
with the Yemen and Abyssinia to the south. No doubt the traders 
were men of fortitude, courage and self-reliance. They must have 
been of such physical and mental powers as enabled them to 
endure the harshness of the long desert journeys and survive the 
dangers inherent in them. 

To these qualities they must have added the shrewd acumen 
necessary for the success of every trader. Some of them became 
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extremely rich due to the large profits of their lo 


trading. Unlike their bedouin kinsmen they could aff 


: 3 are D ord to cnid 
some of the luxuries of the civilized world with which they cam, 
into contact in the course of their trading activities. They ha 
more and varied food. and they possessed softer and mor 


D-distay, 


had 
attractive clothes and beddings. Their sedentarized social settin 


enabled them to reap the benefits of mutual help and collecti; 
organization. The existence of specialized crafts and the divisio; 
of labour which was made possible by the development of thos 
crafts gave the Makkans and Yathribites time and leisure to enjoy 
these benefits. Thus the Makkans had more time to spend in 
speculative activities and to attend to the higher needs of the soul 
and the intellect. They had more time to socialize and more time 
to enjoy poetry and literature, two things in which the pre-Islamic 
Arab had achieved a very high level of excellence and distinction 
Admittedly, the vast majority of these Arabs were illiterate. Bu 
they possessed exceptional powers of memory, and were able to 
memorize entire poems consisting of hundreds of well-knit beaut 
iful verses. Long pieces of prose, usually full of proverbs and wise 
sayings, were also committed to memory. 

Although the Makkans and Yathribites were subject to social 
rules. these did not encroach upon the personal liberties of the 
pre-Islamic Arab. These rules were inherent in the social system 
which he had adopted and with which he identified himself. They 
were rules and laws that were, in some sense, entailed by the 
tribal "Asabiyyah (group solidarity) which was deeply ingrained 
in his psychical make-up. They were thus rules that were freely 
accepted and obeyed. The Arab who was a citizen of Makkah or 
Yathrib never felt encumbered by them. Nor did they, 1n any 
way, encroach upon his dignity (karamah) or his personal liberties. 
Thus these Makkans were largely free from those political and 
social ills which one finds in societies governed by stern, unjust 
and inhuman laws. 


Characteristics of the Pre-Islamic Arab 


If the foregoing analysis is generally correct, it woul 
the Arab citizen of Makkah, Yathrib or at uld seem that 


-Ta if, i 
advantages of the bedouin and the sedentary Mp mined the 
pre-Islamic Arab who was confronted with t ment. The 


he invitation to adopt 
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islam thus had some remarkable characteristics that made wel 
potentially an outstanding person. These characteristics al 
often been obscured by the application of the term Janittyyan 
which is taken to imply a blanket condemnation of pre-Islamic 
Arabian society, and of the term Jahil to imply a totally debased 
individual in that society. The literal meaning of Jahiliyyah is 
ignorance. Islamic society refers to pre-Islamic Arabia as the age 
of Jahiliyyah or the Age of Ignorance. lt is also described as the 
Age of Darkness and the Qur'an describes the mission of 
Muhammad, sallà All@hu ‘alayhi wa sallam, as bringing people 
from darkness into light. The most striking feature of this 
Ignorance is moral ignorance or dalal (the state of going astray 
or being lost). A good account of the nature of that Jahili yyah is 
afforded by the eloquent ambassadorial address of Ja'far ibn abi 
Talib (see pp. 165-71) in front of the Negus of Abyssinia. 


‘0 King.’ he said, "We were a people of Jahiliyyah, worship- 
ping idols, eating the flesh of dead animals, committing 


abominations, neglecting our relatives, doing evil to our 
neighbours and the strong among us would oppress the weak 
ry 


Essentially, the Arabian Jahiliyyah was a state of moral ignor- 
ance which manifested itself in practical behaviour and attitudes. 
lt does not necessarily imply intrinsic badness of character. Two 
of the most prominent heroes of Islam, namely ‘Umar and 
Hamzah, were both known for their indulgence in Jahiliyyah ways 
before they were converted to Islam. Their basic psychological 
make-up was potentially good and ready to exhibit that goodness 
if they were taught the way of truth and right. The Prophet, salla 
Allahu ‘alayhi wa sallam, referred to people as having various 
basic ‘metals’, those who are strong in Jahiliyyah are also strong 
in Islam if they become wise and are rightly-guided. Thus there 
seems to have been intrinsic goodness even in ‘Jahtl’ persons 
which could be brought out and developed by the high demands 
of Islamic moral standards. 

A more detailed and specific investigation will now be made 
into some other characteristics which the pre-Islamic Arabs 
possessed and by virtue of which they had outstanding poten- 
tialities despite their Jahiliyyah. That is to say, they possessed the 
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basic psychical and sociological properties which, Biven cens 
further stimuli, were readily convertible into prc A 


T at human vinu 
and characteristics. Moreover, such a group of people posses 
these basic properties will in any place or at any time, be, 


vigorous, energetic group that is naturally qualified, in the logi 
nature of things, to become the dominant leader of society ly 
energy renders it outward-looking and dynamic and it natural 
seeks to perpetuate and extend its world-view. It is easily seized 
by a sense of mission which irresistibly induces it to undertake 
process of expansion in the course of which other less activ 
groups come under its domination. This sense of mission persuades 
the more energetic group that it has a moral and civic duty 
fulfil by educating those who are less energetic. This they wer 
quite qualified to do. By virtue of possessing the qualities an 
characteristics we are about to consider, the pre-Islamic Arabs 
were well qualified to become staunch adherents and supporten 


of the new, militant faith with its universalistic, revolutionary cal 
and vigorous activist programme. 


Karamah (Dignity) 


Perhaps karamah (or dignity) is, in a nutshell, t 
the great qualities which the pre-Islamic Arab possessed. 
the reservoir of all that is noble and praiseworthy in him. Ant 
like a reservoir, if the karümah of a person is exhausted, thos 
subsidiary qualities which contributed to it cease tO exist In the 
person concerned. These subsidiary qualities are, in this respect, 
like tributaries and rivulets that flow into the reservoir and keep 
it from drying up. In fact the simile of the reservoir 1s perhaps 
more appropriate, because karümah is increased in a particular 
person when he acquires certain particular virtues and faculties. 
|t was and still is, the essence of a good, traditional Arab 
upbringing. The cultivation of the right degree of courage, 
physical and moral honesty, fortitude, self-restraint and generos. 
ity, naturally culminates in the cultivation of karamah. So, 


karamah is the most consummate virtue an Arab (or any other 
person for that matter) can possess. Lackin 


1 i ’ B an of € 
particular virtues, a person's karamah becomes E d na 
karamah is the highest of all virtues. ee. ANUS 


To the Arab of Makkah and Yathrib, his karàmah is his ultimate 
ima 


he source of dl 
sessed. Itis dio 
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ionity and human worth. lt i$ his honour which is the highest 
ideal of his life. If this kara@mah is destroyed, he no more secs 
any Meaning or purpose in life. Loss of karamah is tantamount 
to spiritual and moral death. It is the death of the soul, while the 
body still drifts on, soulless and worthless. To him, this is a state 
of affairs to which death is preferable. So pre-Islamic Arabs were 


quite willing and prepared to risk their lives in defence of their 
karamah without any doubts or scruples. 


Karam (Nobility) 


A person is karim if he is noble at heart, of great integrity and 
of unmistakable karamah or dignity. Such is a man of moral worth 
who is naturally qualified for leadership and authority. He is an 
enterprising person, capable of wielding considerable influence 
in the affairs of the group to which he belongs. For this reason 
he is held in great esteem, honour and respect (sometimes even 
awe) by members of this group. He is loved and greatly honoured 
by his family and close associates. And for the whole clan and 
the tribe at large, he would perhaps be recognized as a Shaikh. 
Such a person, if he is truly karim, is expected, by virtue of his 
karam, to render help to others, especially to those with whom 
he shares a clan or tribal 'asabiyyah (group solidarity). Thus the 
word 'karam has (a) a generic sense and (b) a derived sense 
which is more associated with giving and rendering help to others. 
The original, generic ‘karam’ is the unseen, indefinable basis or 
cause, while the derived one is the more tangible result or effect. 
The following are some of the tangible effects of 'karam : 


(i) Jüd (Generosity) 


The Arabs had always been, and still are to the present day, a 
good example of this virtue. They, and people who are influenced 
by their cultural values, are remarkable for their jüd or generosity. 
They give away much more than the prospective recipient, who 
is unfamiliar with them, initially expects. Not only are material 
things given away but they are given without ‘mann’ or reproachful 
reminder; sympathy and personal care are also readily given. It 
is perhaps this unselfish and immaterial component of jud which 
is especially attractive, and even very fascinating. In an age which 


27 








is fast becoming more and more materialistic 
everything tends to have a price tag attached to it t 


ON in Why 
component becomes closer to every human heart 


his immate,, 
The to, 
scarce these things relating to spontaneous and sin Moy 


become in this world. the more they are valued and soua 
This jüd is no doubt related to that other great Arab character, 
- hospitality. The Arabs have a way of making the guest feel at 
at home in the first few moments and this is no doubt the res 
of an ancient tradition that has been cultivated for very map, 
centuries. 


(ii) Muruwwah (Chivalry) 


This is another way of rendering help. It is a great human virtu, 
because it makes a great demand on the person who is renderin 
it. Quite often, the person who seeks to render it not only has to 
suffer loss of money. property or time, or all three at once. bu 
he may be forced to confront hostile and unjust forces. The Arab: 
Muruwwah makes it imperative for him to render help to weak 
or oppressed parties, and this brings him face to face with ther 
oppressors. For instance. an Arab's Muruwwah is greatly per- 
turbed if a woman is threatened with assault or if a gang of men 
attack a peaceful man who is unable to defend himself. Ihe 
Alliance of the Virtuous (Hilf Al-Fudul) was a pledge undertaken 
by Bana Hashim and their allies in Makkah just before the advent 
of Islam. This alliance condemned injustice committed agains! 
persons who did not enjoy strong tribal ‘asabiyyah in Makkah 
The immediate cause for concluding the alliance was that a 
Yemeni failed to recover a sum of money which he had lent toa 
man from the powerful clan of Sahm. He complained to Banu 
Hashim and their allies about his grievance, and this complaint 
must have deeply shaken these Makkans. It must be remembered 
that Sahm was an old adversary of Bana ‘Abd Manaf, who were 
parties to the Fudül Alliance. (See pp. 66-7.) 

Muruwwah is also associated with chivalry. An Arab who 
possesses Muruwwah may feel called upon to stand apainst 


injustice and in defence of the weak and the oppressed even if 
this involves risking his own life. It thus entails a great deal of 
personal courage and fighting skill. This Mur n 


| uUww 
noble kind of giving. lt is a kind of generosity ve J ; | ve 
im 
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means giving one's own life for the sake of relieving the su 
of others. 


lterings 
ii) Najdah (Deliverance) 


This is rendering help to others, when they are in severe distress 
or in great danger. Quite often, Najdah is a life-saving operation 
or act, which a person who possesses it feels compelled to perform 
in aid of someone in distress despite the great risks to his own 
life. The person with Najdah performs the act out of moral duty, 
and with no expectation of any personal benefit. 
Najdah is a kind of Muruwwah which is rendered in an 
emergency. lt is a kind of help that must be rendered, if at all, 
very quickly to a person who is in immediate peril of death. Both 
muruwwah and najdah formed part of a strong unflinching 
‘asabiyyah of the pre-Islamic Arab to his clan, tribe or confederate. 
This ‘asabiyyah can be a sort of blind solidarity among members 
of a group in all circumstances whether right or wrong. It can 
lead to a narrow ethnocentricity or racialism and nationalism. 
But, as Ibn Khaldün has pointed out, 'asabiyyah is not purely evil 
nor is it wholly negative or monstrous. It has a positive aspect as 
a force for internal cohesion of the group possessing it. In this 
sense, ‘asabiyyah 1s not necessarily a blood relationship and can 
encompass ethnically diversified groups. This ‘asabiyyah made it 
possible for the Arabs to initiate and develop a whole system of 
alliances which provided for the collective security of the Society. 
They took these alliances very seriously. An ally would be 
defended even if it would lead to total war. The Fijár war (see 
pp. 63-5) is a good example of the Arabs’ commitment to the 
safety and security of their allies. Admittedly, the wars were 
instances in which this system of security failed to function. But 
the fact that everybody suffers when war breaks out is a reasonably 


strong inducement for everybody to maintain and observe this 
system. 


Even the characteristic vindictiveness for which the Arabs were 
famous was often a device for deterring and preventing injustice 


and aggression. Blood can only be compensated for by blood, 
and the deliberate, cold-blooded killer ought not to be allowed 


to feel that his own life could not be taken in retaliation and 
retribution. A human life taken unjustly can only be redressed as 
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an injustice by taking the life of the killer. 


retribution in this respect must be ioseph E p u 

fact that the Arabs operated this law is indicative of me à 
sense of justice which they possessed. This is karámah eae 
order and related to it is the famous Arab ideal o ‘a 


f ird ot chay 

and honour, in particular sexual chastity. A prostitute has " 

nor has a man or woman who commits adultery or fornicat 
The idea that fornication was widespread in Makkah and oy, 
towns of pre-Islamic Arabia must be understood in a newsy 
which does justice to the fact that the Arabs were known toha, 
possessed a very high sense of 'ird. Fornication was proba 
widespread only among women who belonged to a certain sj 


class. They were mostly women who were brought to Makkah a 
slave-girls, or women who belonged to p 


oor families or clans uty 
for the most part, did not belong to the Quraysh. Hind bint Utta 
ibn Rabrah, wife of Aba Sufyan, was sought by the Muslims afte 
the conquest of Makkah, because she had mutilated the coms 
of the Prophet's uncle Hamzah who was killed in the Battle d 
Uhud. However, she managed to find her way to the Prophet 
home and without revealing her identity asked to become , 
Muslim. In the course of teaching her the fundamentals of tk 
new religion, he remarked that it is illegal for Muslims to commi 
fornication, to which she immediately retorted: 


"But, Prophet of Allah, could a freewoman (who is NOt a slave] 
commit fornication?" 


So the idea that fornication was a common practice 1n Makkan 
society must be revised. It would seem natural to suppose that 
marriage rather than laissez-faire sexual behaviour was the predo 
minant mode of sexual association in Makkah. The Arab sens 
of honour and ‘ird cannot possibly be reconciled with the existence 
of unrestrained fornication. The strong sense of ‘ird which the 
Arabs enjoyed, must have led to strong and coherent families 
Family ties must have been very strong, since these are the 
ultimate foundation of the clanish or tribal ‘Asabiyyah which was 


a fundamental phenomenon of the Arabian scene. Our sources 
indicate that strong affections existed betwee 


families. We shall later on talk about the practice of burvine adici 
alive. It would seem that this practice w Pata la 
tribes, and even here was not widesprea 


" restricted to certain 


n members of Arah 
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qotstanding Individuals 


Apart from the Prophet himself, sallà Allāhu 'alayh 
0 


i wa sallam, 
«c can point to his supporters and Companions who 


pertectly 
exemplified the virtues which we have been discussing In the 
? 


revious section. Not only do we find persons of competence and 
integrity in the Muslim camp, but we also find them in the 
opposing camp of the Jahilies. Their existence in the latter camp 
is NOL inconsistent with out supposition that even before the 
advent of Islam, these Arabs were actually or potentially remark- 
able human beings. 


We have already mentioned the example of Hind bint ‘Utbah 
ibn Rabi'ah and how the Prophet, salla Allāhu ‘alayhi wa sallam, 
said that illicit sexual relations were taboo for Muslim women. 
Her husband, Abu Sufyan, was not only a prominent trader and 
financier but, moreover, was one of the important leaders of the 
Quraysh in times of peace and war. Abt Sufyàn's competence 
and political genius was demonstrated when the Prophet's forces 
victoriously entered Makkah. Abt Sufyan managed to maintain 
his social status as one of the leaders among the nobility of 
Makkah, despite the fact that he actively and vigorously opposed 
the Prophet to the very last. Being a pragmatic and cool calculator, 
perceptive and well-informed, he realized, just before the 
Prophet's entry into Makkah, that the Prophet could not be 
stopped at that point. It was pointless to oppose him. So he quietly 
joined the Muslim ranks. Other events indicate the competence 
of this man. At Badr, he skilfully managed to evade the Muslim 
forces and escape with the huge commercial caravan which 
belonged to the Quraysh and which was under his command. He 

was the master-mind and the driving force behind the success 

which the Quraysh achieved at Uhud. He must also be credited 

with the initial successes which brought the forces of the Quraysh, 

the Jewish generals of Banü an-Nadir and the bedouin tribes of 

Ghatfan, Sulaym and others, pounding ruthlessly at the doors of 

al-Madinah at the battle of Khandaq. Again, being a naturally 

gifted statesman he was quick to realize the political impli- 


cations of the breach of the Hudaybiyyah pact by the Quraysh. He 
hurried to al-Madinah to meet the Prophet and to save what he 
could. 


His mission achieved absolutely nothing and he was received 
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mn coldly. Ibn Ishaq reports that Abd Sufyan’s daughter, y 
Aabibah who was married to the Prophet, sallà Allāhu Kec. 
sallam, quickly rolled up the Prophet's linen when she AN 
her father was going to sit on it during his brief call at het boy 
in al-Madinah. When he angrily asked what she was doing « 
bluntly told him that, as an unbeliever, he was najis (impure), 
thus could not sit on the Prophet's bed. Nonetheless, Abi Suh, 
is still to be credited with having made the attempt to aw 
military confrontation with the Prophet. In view of the disastro 
consequences which this breach of contract brought upon iy 
Quraysh. one cannot help but commend the far-sightednesg 
excellent diplomatic perception of this Arab notable of pre-Islan 
times. 


‘Abt Jah, meaning a man of ignorance, was à nickname | 
the arch-enemy of nascent Islam. His 


real name was ‘Amt ii 
Hishàm ibn al-Mughirah. He belonged to the powerful Quraysh 
clan of Makhzüm. He was at the head of those who opposed t 
Muslims. He ruthlessly led the wicked campaign o! -— a 
persecution which the Quraysh relentlessly launched agan 
them. There could be little doubt that Abü Jahl s OA 
courage and the foremost custodian of the legacy of t nd e 
and pagan Arabia. That legacy was no doubt seriously € a h 
by the inception of the new religion of Islam. He was a : 
guardian of the Quraysh aristocracy. That aristocracy di er 
seriously jeopardized by the new revolutionary message €. 7 4 
Abū Jahi was noted for the resolve and energy with which m 
vainly tried to suppress the emergence of Islam. He was also 
noted for his great military courage and his great arrogance. the 
Muslim who killed him at Badr was a humble shepherd before 
becoming a Muslim. His name was ‘Abdullah ibn Mas'ùd 
‘Abdullah had been severely persecuted by Abū Jahl before he 
made his way to al-Madinah as a Muhájir (emigrant). When Abi 
Jah! fell on the battlefield, ‘Abdullah, who was a small man 
clambered onto his chest. Abü Jahl opened his eyes and when he 
recognized ‘Abdullah sitting on his chest, he said bitterly, ‘You 
have made a difficult ascent, little shepherd of th 
that, had the circumstances been different, 
very hard indeed for “Abdullah to sit where 
Abu Jahl did not lose his faith in himself an 


e sheep,’ meaning 
to the very last moment. Nor did he lose his 


it would have been 
he was sitting. Thus 
d what he stood for, 
SPirit under the awful 
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sores of a bitter defeat and ol death itself. "This is no doubt 
(f cative af great personal stren 


ath and tremendous personat 
" cattty. Perhaps m recognition of this, the Prophet once prayed 
Q^ before the conversion 0 


( ‘Umar, see pp. 161-4) that God 
vaud strengthen Islam with whichever of the two men were 


gore dear to Him - ‘Umar ibn al-Khattab or ‘Amt ion Hisham 


Abu Jahl's son ‘Ikrimah was a great general and also a bitter 
enemy of \slam who led the Quraysh opposition to the Prophet 
until the last moment. Having failed in defending the capital of 
the Quraysh (i.e. Makkah), he fled to Yemen only to return when 
hs wife obtained an amnesty for him from the Prophet. Belonging 
to the same group of Makhzüm was Abii Jahl's uncle, al-Walid 
ibn al-Mughirah. He was a man of great wealth with a widespread 
family. Al-Walid devoted his wealth and organized his family in 
conspiring against the Prophet. He is reported to have been 
greatly impressed by the stylistic beauty and the glorious meaning 
of the Qur'an but, being the chief propagandist of the Quraysh, 
he had to make unfavourable criticism of it. Al-Walid was no 
fool, he knew that for that criticism to be effective it had to be 
reasonably credible. So he rejected suggestions that the Qur’an 
was the sayings of a soothsayer or a poet. Being a man of wit and 
experience, he knew quite well that these were not tenable 
Suggestions. At this point, the Quraysh who were making such 
suggestions demanded that he give his own evaluation of the 
Qur'an. This incident is beautifully portrayed in the Qur'an itself. 
A\-Walid ibn al-Mughirah is denounced in strong terms, and his 
intrigues in connection with the Qur'an fully exposed: 


Leave me (to deal) with him whom | created lonely, 
And then bestowed upon him ample means, 
And sons abiding 1n his presence, 


And made (life) smooth and easy for him, 


Yet he greedily desires that 1 should give him more. 
On him | shall impose a fearful doom. 


For lo! he did consider, then he planned. Self-destroyed 
ls he, how he planned! 

Again (self-) destroyed is he, how he planned! 

Then looked he, 


Then frowned he and showed displeasure. 


3 





Then turned he away in pride, 
And said: 
This (Qur'an) is nothing but magic 
Handed down (from old times) 
This is nothing but the speech of mortal man.? 


There are many examples of great Arabs who join 
Prophet, sa//à Allāhu ‘alayhi wa sallam. Names like Abi be 
‘Umar and Hamzah readily come to mind. As for the Br. 
of Abu Bakr, it is enough to say that many leading Mu, 
adopted Islam at his suggestion; that he spent most of his we 
for the cause of the new religion and that he was the right hy 
of the Prophet until his last days. But perhaps we can obtay, 
glimpse of his noble personality by remembering that he was), 
father of two great women who played tremendous roles inj 

history of Islam. They were ‘A’ishah, the young, attractive ay 
most favoured wife of the Prophet and Asma’, wife of az-Zubay 
ibn al--Awwam, and mother of ‘Abdullah ibn az-Zubayr. 
As for ‘A’ishah, she is so well known as to require m 
introduction. But perhaps the traditional image which may 
people have of her is rather misleading. This is the image ofa 
attractive, very young girl, who was favoured by her husband a 
her youth, beauty and the great friendship which linked him with 
her father, Abu Bakr. But this image does her an injustice 
‘A’ishah possessed many qualities which endeared her to the 
Prophet. Outstanding among these was her very affectionat 
nature and her great capacity for love. She was very well educated 
and had a wide knowledge of Arab culture. And despite her ver 
young age, she had a profound understanding of the needs of? 
husband who was leading a chequered life, full of great danger 
and endless troubles. It was a great tribute to her that the Prophel 
judged her competent to enjoy his confidence, and found her 
company attractive and delightful.? In view of the fact that she 
later became a leading jurist, and one of the fundamental and 
most reliable sources of the history of early Islam in general, and 
of the sayings and deeds of the Prophet in particular, she must 
have possessed a very high degree of intelligence and intellectual 
maturity. Her memory, too, must have been exceptionally reten- 


tive. 
The other daughter of Abt Bakr, Asma’, was the person who 
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helped the Prophet during the days of emigration to al-Madinah. 
She actually played a crucial role, displaying tremendous courage, 
considering the fact that she was no more than a young girl at 
the time. Her role was to bring in food and news during the three 
days when the Prophet and her father were in hiding just outside 
Makkah, waiting for events to cool down, before they could make 
their way to al-Madinah. Asma’ was a very old women, approach- 
ing her hundredth year, when her son, the brave ‘Abdullah, was 
engaged in a decisive battle with the Umayyads for the control 
of Makkah and the sacred sanctuary. The battle was clearly 
turning against him and many of his supporters, including some 
of his close relatives, defected to his adversaries. Moreover, he 
was offered money and the governorship of the city by the 
Umayyads if he would give up fighting. He sought the advice of 
his ageing mother who was also blind. She firmly advised against 
surrender despite her great love for ‘Abdullah. When he pointed 
out that he was not afraid to meet his death, which was almost 
certain, but was only worried that his dead body would be 


maltreated, she retorted: 
‘What harm is it for the goat to be skinned after being 


slaughtered?’ 

‘Abdullah, against his better judgement, continued fighting 

only to be killed by the cruel tyrant al-Hajjaj ibn Yusuf ath-Tha- 
qafi, who was the commander of the Umayyad army. After killing 
him, al-Hajjaj ordered his body to be crucified in a public place. 
His body was left there for several days. People implored Asma’ 
to make an appeal to al-Hajjaj to let them take down his body 
for burial. But she adamantly refused. One day she went past his 
crucified body and, knowing that the body was still there, she 
only said, ‘Is it not time yet for this knight to dismount?’ When 
this was reported to al-Hajja) he ordered the body to be taken 
down and buried. The reason for this change of heart on the part 
of al-Hajjaj is uncertain. At any rate, the body might have been 
left hanging there forever, but some sources have it that he 
considered this last remark of 'Abdullàh's mother as a kind of 
appeal. 

The list of these outstanding early Arabs is long and includes 
such names as Hamzah, ‘Umar ibn al-Khattab, Mus‘ab ibn 
‘Umayr, Ja'far ibn Abi Talib, Sumayyah, Bilal, ‘Ammar, YAsir, 
Abu Bakr, Abu Sufyàn, ‘Uthman ibn ‘Affan, Az-Zubayr ibn 
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al-Awwam., ‘Abd ar-Rahmán ibn 'Awf, and so on. Some of thes 
figure prominently later in our narrative. Here one point need, 
to be made: that the personal greatness of these Arabs was no, 
to he attributed to considerations relating to their race or to an, 
specific factors confined to them as a racial group. 1t has bec; 
our contention that this greatness derived essentially from the 
natural environmental and cultural factors then prevailing. Prob. 
ably anv race of people living in the same circumstances would 
have acquired the same characteristics. Whatever greatness these 
Arabs possessed was ipso facto, human greatness produced and 
developed by what was best in both the bedouin and sedentary 


forms of life in pre-Islamic Arabia. 
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CHAPTER 2 


Makkah and the Quraysh 


The Ancient Sanctuary 


When Ibrahim entered the valley of Makkah, with his Egyptian 
wife Hagar and her two-year-old child Ismá'il, it was quite barren 
and empty. Indeed the history of Makkah, prior to the advent of 
Ibrahim and his family, is very obscure. All that the cautious 
historian can assert with any reasonable degree of certainty is that 
Makkah, as an important station on the ancient commercial route 
between the ports of Arabia Felix on the Indian Ocean and the 
Syrian ports of the Mediterranean sea, had been operative since 
lime immemorial. However, the valley did not at first contain any 
permanent settlement. Perhaps the caravans used the valley only 
as a resting place and were not encouraged to settle by the 
excessive ruggedness and dryness of the locality. 

The uniqueness of Makkah, however, derives essentially from 
the fact that it contains the ‘Ancient House’ (al-bayt al-‘atiq) 
which is one of the expressions used in the Qur'àn to refer to the 
Ka'bah or the sacred sanctuary of Arabia. The word 'Ka'bah' 
refers to the cube-like shape of this ancient 'house of God' 
(bayt-Allah). V is so ancient that the Qur'àn describes it as ‘the 
first house ever to be established for mankind, for worship of God’: 


Verily, the first house (of worship) established for mankind 
was that at Bakkah (Makkah) full of blessing and guidance 
to all mankind. Wherein are plain signs . . . Whoever enters 


it is safe.! 


Ibrahim and his celebrated son Isma‘il are credited with the 
building of the Ka'bah. But it is not clear whether they built it 
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originally, or whether they found an earlier structure which they 
demolished or used as a foundation to build on. l am inclined to 
believe that some kind of building was in existence long befor 
the advent of Ibrahim and his son to Arabia. The evidence ío 
this can be found in the Qur'an itself. 

First, we have already quoted the verse (3: 96, 97) which 
unambiguously descnbe the Ka'bah as the first sanctuary ap. 
pointed for mankind for the worship of God. In view of the 
absence of any indication that the truth of this verse was either 
doubted or contested by anyone, it must have been taken by the 
Arabs as stating a well-known fact. 

More significantly. the verse which reports the building of the 
Ka'bah by Ibrahim and his son, does not at all imply that they 
were the onginal builders. If anything. it rather implies just the 
opposite: 


And when Ibrahim and Isma‘il were raising the foundations 
of the House, (they prayed): 'Our Lord, accept from us (this 
seice) for You are the All-Hearing, the All-Knowing 2 


It should be noted that the words ‘raised the foundation used 
in this verse imply the prior existence of some kind of foundation 
on which the rest of the building was erected. This interpretation 
of the verse agrees more readily with verse 96 of Siirah 3 quoted 
earlier. It is also in harmony with the description of the sacred 
House as 'Atiq'? 

The existence of the ‘Ancient House’ which was an object of 
profound veneration for those pre-Islamic Arabs, must have 
provided a very strong motive for halting the caravans at this 
place. It was, however, the coming of Ibrahim’s family that 
formed the germ of what eventually became a permanent, urban 
centre. Our sources‘ have it that the well of Zamzam gushed 
forth. with clear, sweet and plentiful water, as a blessing from 
God to the thirsty little boy Isma‘il, and his mother Hagar, when 
Ibrahim had to leave them in that arid, and unpopulated spot in 
fulfilment of God's command. Ibn Hisham also has it that the 
Arab tnbes of Amalekites and Jurhum, as they were moving 
northward in the course of their emigration from Arabia Felix to 
the southern confines of Syria, stopped at Makkah to rest and 
perhaps visit the ancient sanctuary. To their great delight, they 
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ound pure and sweet running water, and the 
T E Ld family of Ibrahim. They decided to stay, and 
Ismail is reported to have first married a girl from the Amalekites, 
but the marriage was neither fruitful nor enduring. He divorced 
her to marry a girl from the tribe of Jurhum. This marriage proved 


very successful, and led to the founding of the celebrated Arab 
tribe of Quraysh. 


The Tribe of Quraysh 


The ancestry of the Quraysh goes back to Isma‘il, son of 
Ibrahim. The name ‘Quraysh’ is said to have been a nickname 
for Fihr ibn Malik ibn Kinanah, one of the remote forebears of 
the Prophet of Islam, sallà Allahu 'alayhi wa sallam. The name 
itself denotes the fact that Fihr was a successful trader who enjoyed 
substantial profits from his business. 

The descendants of Fihr, the Quraysh, lived in Makkah around 
the Ka bah which they sanctified and maintained. As a result of 
their custodianship of the Ka'bah their honour, stature and 
prestige grew. They must have mingled freely with Jurhum, the 
remnants of Hyksos (the Amalekites) and other minor Arab tribes 
in the surroundings of Makkah. Then a new tribe migrated to 
Makkah from Yemen, apparently one of several which moved 
northward on a major wave of migration. The reason for the mass 
migration appears to have been the bursting of the Ma'rib Damé 
which resulted in major floods and a great loss of crops. The 
newcomers from the south were the famous tribe of Khuza‘ah. 
The Khuza‘ah ruthlessly ousted the Quraysh and established 
themselves for some time as the paramount occupants of the valley 
and the new custodians of its valuable and famous sanctuary. 


Qusayy and the Building of Makkah 


Custodianship of the Ka'bah was traditionally vested in the 
chiefs of the Quraysh and was passed on through hereditary 
succession. Their custodianship lapsed for some time until the 
coming of one Qusayy ibn Kilab (ibn . . . ibn Quraysh). By the 
time he reached manhood, the custodian of the Ka'bah was a 
member of the tribe Khuza‘ah, a certain Hulayl ibn Habshiyah. 
Qusayy (lit. ‘the one who is far away’) was a promising youth 
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wha had been brought up by his step-father far away fry, 
Makkah. in the terntory of Bani ‘Udhrah in southern Syria, y, 
returned to Makkah after reaching manhood, and he married th 
daughter of Hulayl ibn Habshiyah at the suggestion of Hulay 
himself. The marriage proved fruitful. and Qusayy became ric 
and the father of many sons and daughters. Influence and powe 
were added to his great wealth and large family. He was a Quraysh 
par excellence, and the Quraysh were the original custodians oj 
the Ka'bah. an honour and privilege which they had inherited 
from their fathers Ibrahim and Isimná'il. So Qusayy felt that he 
was both entitled and qualified to claim the custodianship of the 
ancient sanctuary. whose foundations had been laid by hi; 
ancestors. Qusayy came to be known as Mujammi' or ‘a. 
cumulator’ because he accumulated so much power in his hands 
Neither Islamic nor pre-Islamic Arabs favoured a 'God-Cacsar 
dichotomy’ with respect to sovereignty over the general affairs of 
the Makkans. The Arabs insisted upon a total monistic fusion of 
the two domains - the religious and the political. Political 
authonty was for them both based on and derived from religious 
authority. As priests and custodians of the Haram or ‘Sacred 
Sanctuary the Quraysh attained the highest position of honour. 
political authority and leadership among all pre-Islamic Arabs. 


The Conflict Between the Descendants of Qusayy 


After the death of Qusayy, his elder son ‘Abd ad-Dar assumed 
the position of ruler over Makkah but, as custodian of the Ka'bah. 
he was neither a strong nor distinguished man. His younger 
brothers, especially one called ‘Abd Manaf. were far more 
competent than he was. But Qusayy preferred ‘Abd ad-Dar, and 
had drawn up his will in such a way that all hts powers and 
authonty were inherited by him. The other brothers felt bitter 
but open conflict was temporarily avoided. The sons of Qusayy 
acknowledged the authority of their elder brother ‘Abd ad-Dar. 
and managed to retain normal and cordial relationships amongst 
themselves. 
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Fihr (Quraysh) 
le 
| i 
| | 
Qusayy 
| | 
mat 
| ‘Abd ad-Dar ‘Abd Manaf 
Hashim Al-Muttalib ‘Abd Shams Nawfal 
| 
_‘Abdal-Muttalib(Shaybah) Umayyah 


| “The broken line indicates that Qusayy was not the immediate 
descendant of Fihr and that there were many intermediaries. 


But, at length, the jealousy and rivalry which Banü ‘Abd Manaf 
felt against their cousins Bani ‘Abd ad-Daàr, burst into open 
conflict. The sons of ‘Abd Manaf, led by ‘Abd Shams and Hashim. 
the celebrated great grandfather of the Prophet, challenged the 
authonty of the sons of ‘Abd ad-Dar. They demanded a power- 
sharing arrangement between the two powerful clans of the 
Quraysh. The situation deteriorated till it reached the brink of 
war. When war seemed inevitable, each faction feverishly sought 
allies and confederates. Two opposing alliances thus came into 
existence: 


The hilf (or alliance) of al-Mutayyabün! and the Ahlaf (or 
confederates). Members of these alliances were as follows: 


(i) Al-Mutayyabün: Bani Asad, Banü Zuhrah, Banü Taym, 
Banü al-Harith ibn Fihr. 
(ii) Al-Ahlaf: Makhzüm, Sahm, Jumah, 'Adi. 


Group (i) (the Mutayyabün or the perfumed) were the allies 
of Bani) ‘Abd Manáf (i.e. ‘Abd Shams, Hashim and others) while 
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group (ii) were the allies of Banü ‘Abd ad-Daàr. Actual fightin 
was, however, averted. A peaceful settlement was reached which 
stipulated a sharing of powers between the two opposing clang 
Banü ^ Abd Manat was invested with power and authority (1) to 
provide the pilgrims with water which was known as Ha q 
as-Sigavah (the right of giving water to pilgrims); (2) to play hog 
to the pilenms and provide them with food and lodging. This 
right was known as Haqq ar-Rifadah. 
On the other hand, Banu ‘Abd ad-Dáàr retained substantial 
powers. These included (1) the custodianship of the Ka'ban 
(al-Hijübali): (2) the supreme command of the army (al-Liwa’). 
and (3) the chairmanship of the Dar an-Nadwah or Parliament? 
Thus it appears that the settlement worked more to the favour 
of Banu “Abd ad-Dar than it did to Banü ‘Abd Manaf, although 
the former did not continue to enjoy complete and undivided 
power. However, the situation would have been much worse if 
actual fighting had broken out and the settlement still left them 
in firm control of the things that really mattered, with the 


exception of the pilgrims’ affairs which were more a matter of 
prestige.’ 


The Feud Between ‘Abd Shams and Hashim 


Our sources do not mention the existence of any animosity 
between the two prominent sons of ‘Abd Manaf, Hashim and 
‘Abd Shams. But the fact that Umayyah ibn ‘Abd Shams actually 
challenged his uncle, during the lifetime of his father, ‘Abd 
Shams," suggests that the relationship between the two brothers 
was not cordial. 

We do not possess any information about the relative ages of 
Hashim and ‘Abd Shams. Ibn Sa‘d has it that the oldest of the 
sons of ‘Abd Manaf was al-Muttalib; Hashim is mentioned next 
to him, and ‘Abd Shams is mentioned after that.!! Ibn Hisham, 

however, maintains that ‘Abd Shams was the eldest of the sons 
of ‘Abd Manaf. Both sources, however, assign more importance 
and social influence to Hashim than they do to ‘Abd Shams. 

Ibn Hisham, although he represents ‘Abd Shams as the head 
of the alliance of Mutayyabün, portrays Hashim as having 
emerged as the strong man of the alliance and as being the chief 
beneficiary of the peaceful settlement between a/-Mutayyabün 
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(perfumed) and the Al/af: Bani ‘Abd Manaf were accorded the 
rights of Siqayah and Rifadah (i.e. providing the pilgrims with 
water, food and lodging) and it was Hashim who was installed by 
his clan to supervise and discharge this traditional responsibility. 
The election of Hashim to fulfil this duty was at once both a great 
honour and privilege for him. The selection of Hashim rather 
than ‘Abd Shams for this post must have strained the relationship 
between the two brothers, especially if Ibn Hisham’s report that 
‘Abd Shams was older than Hashim is authentic. Irrespective of 


age there can be little doubt that Hashim was better qualified for 
this post than his brother: 


(a) both Ibn Hisham and Ibn Sa‘d state that he was a man 
of considerable means; !2 


(b) both sources agree that he was very generous and took 


great pleasure in providing the pilgrims with water, food 
and lodging; 


(c) both sources describe him as a man of charisma who was 
held in some esteem by the Byzantine authorities. Ibn 
Sa'd credits him with having met Heraclius and success- 
fully negotiated favourable trade terms for the Quraysh 


in Syria. These included a guarantee of safety to Quraysh 
merchants during their stay in Syria. 


(d) both Ibn Hishàm and Ibn Sa'd credit him with initiating 
and instituting trading journeys for the Quraysh caravans 
in winter southwards to Abyssinia and Yemen, and in 
summer northwards to Syria. These trips are mentioned 
in the Qur'àn in the chapter entitled ‘Quraysh’: 


For the taming of the Quraysh; For their taming 
(We cause) the caravans to set forth in winter and 
summer. So let them worship the Lord of this House 
(the Ka'bah), Who has fed them against hunger and 
has made them safe from fear.? 


Hashim is thus depicted by our sources as a man of energy and 
means, one who was greatly honoured and esteemed not only 
within the confines of Makkah but in the distant Byzantine and 
Abyssinian courts. By contrast, we are able to collect only scant 
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information about his brother “Abd Shams. He was rather poor, 
had many children and spent most of his life in unsuccessfu| 
trading ventures. Although older than Hashim, according to Ibn 
Hisham. he was not chosen to assume the important responsibility 
of looking after the pilgrims. One may contest this portrait of 
Hashim. given by the source books. and ascribe it to later 
additions - seeking to glorify Hashim because of kinship to the 
Prophet. But. there is little or no evidence that such additions 
were fabricated. The Prophet completely dissociated himself from 
any of his ancestors who were not monotheists. 


The Animosity Between Umayyah and Hashim 


The feud between Umayyah and his uncle Hashim had far- 
reaching consequences. Perhaps there are a few family quarrels 
in history which lasted so long. and had such wide repercussions. 
|n the history of Islam, the feud between Banu Hashim and the 
Umayyads raged for centuries, initiating and destroying whole 
dynasties in its wake. Whether or not there was animosity between 
Hashim and “Abd Shams, there certainly was between Hashim 
and his nephew Umayyah. 

Ibn Hisham totally ignores the existence of this feud. But the 
definite animosity between Band Hashim and the Umayyads 
dunng the birth of Islam in the sixth century C.E. and its 
continuation long after it, tend to confirm the sources which assert 
that this animosity did exist. Ibn Sa'd gives the following account 
of how this animosity came into being: 


Years of drought befell the Quraysh, and provisions were 
gone (because of them). Hashim set out for ash-Sham (Syria). 
He ordered a great quantity of bread to be baked for him. 
He loaded it on camels, and when he came to Makkah he 
broke the bread and put hot soup and sauces on it. The 
camels were all slaughtered. He ordered cooks to prepare 
the food. then it was served and the people of Makkah ate 
until they were satisfied. . . . For this reason he was called 
Hashim (‘the one who breaks (bread) to distribute’). 

As a result of this deed, the people of Makkah were greatly 
impressed by him. (Seeing this), Umayyah Ibn 'Abd Shams 
ibn Abd Manaf ibn Qusayy became envious of him. He was 
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a man of (considerable) wealth. He acted as if he could do 
the same as Hashim, but he could not. Some people of the 
Quraysh (openly) sneered at him. He became angry with 
Hashim (or blamed him for the people's reaction). He called 
upon Hashim for a contest (or a fight). Hashim declined due 
to his advanced age and his (high social) status. But the 
Quraysh did not concur with (his refusal to accept the 
challenge) and alienated him. He then said to Umayyah, ‘I 

am ready to bet with you (and whoever loses) is to slaughter 

in Makkah fifty dark-eyed camels and to go into exile from 

Makkah for ten years.’ 

Umayyah accepted the bet (or contest). A priest from the 
Khuza‘ah drew the lots. Hashim won and Umayyah took the 
fifty camels, slaughtered them and offered the food to those 
present. Umayyah set out for ash-Sham (Syria) and stayed 
there for ten years. This was the first (instance of) animosity 
between Hashim and Umayyah.'* 


The Emergence of ‘Abd al-Muftalib 


‘Abd al-Muttalib was the most prominent son of Hashim. He 
was the grandfather of the Prophet Muhammad, salla Allahu 
‘alayhi wa sallam. His mother was from Yathrib, four hundred 
and twenty-five kilometres (approximately) to the north of Mak- 
kah. Hashim saw her in the market place as he was passing through 
the city on his way to Syria. She was a woman of outstanding 
beauty and bearing, and she managed her own affairs. Hashim 
was attracted to her and proposed to her. She accepted after being 
told about his high status amongst the Quraysh. She was known 
to have declined many marriage proposals before and made it 
publicly known that she was going to reserve to herself the right 
to divorce in case she found that she did not like whoever she 
married. Hashim left her expecting his child and continued on his 
journey to Syria. When he reached Ghazah (Palestine) he fell ill 
and died. It was Hashim’s wish that his unborn offspring be under 
the guardianship of his brother, al-Muttalib.'> This also tends to 
confirm our earlier hypothesis that relations between Hashim and 
‘Abd Shams were not cordial.!6 A boy was later born, who had 
à white patch of hair on his head. For this reason he was named 
Shaybah (grey-haired). The fact that he was better known by the 
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name “Abd al-Muttalih. (the slave of al-Muttalib) has a ston 
attached to it. When the boy grew up, sturdy, and good-looking 
al-Muttalib brought him back to Makkah from Yathrib. As they 
entered Makkah riding on the same camel people said tha 
al-Muttalih had brought a new ‘abd or slave. Even though 
al-Muttalih stated publicly that this was no ‘abd but the Yathribite 
son of the celebrated Hashim, people continued to call the boy 
“Abd al-Muttalib, at first in jest and later out of habit. 

The boy “Abd al-Muttalib grew up to occupy the eminent 
position of his forebears, Hashim and Qusayy. After the death 
of al-Muttalih in the Yemen. ‘Abd al-Muttalib assumed the 
traditional family responsibility of feeding and lodging the pil- 
enms. Since Jurhum, when they were being banished from 
Makkah. had covered up the ancient well of Zamzam, he decided 
to re-dig the well in the courtyard of the sanctuary. 

lt is narrated that ‘Abd al-Muttalib decided to re-dig the well 
of Zamzam as a result of a vision which he had as he was sleeping 
in the courtyard of the Ka'bah. The vision recurred for three 
successive nights. In the vision the well was commended as a 
source of blessing and goodness: it would be the fountain from 
which the great pilgrim processions would drink ever-flowing 
water. He was shown exactly where to dig for it. Following his 
instructions well, and after three days of digging. the water level 
was reached. He is said to have recognized the wall of the well 
as that laid down by Isma‘il when he first dug the well.'’ During 
the digging of Zamzam ‘Abd al-Muttalib was aided by his sole 
son al-Harith. He must have felt the need for more sons because. 
the sources'’ have it, he passionately prayed for more of them 
and vowed that if he was blessed with ten sons, and if these sons 


reached manhood and aided him, he would sacrifice one of them 
at the Ka'bah as an offering to God. 


The Prophet's Father 


‘Abd al-Muttalib’s wish was granted. Ten handsome and 
dignified sons were born to him. ‘Abd Allah was the most 
remarkable of them and resembled his father in appearance and 
nobility. “Abd al-Muttalib loved the boy dearly and could not 
bear to part with him. He was his favourite. When they all reached 
manhood, he called them for a meeting and told them about his 
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‘aw. They all displayed their willingness to honour ahi Bus. i 
vow. Lots were immediately drawn, and the choice ell on 

allah. Ibn Sa'd narrates that ‘Abd al-Muttalib, despite his great 
ve for ‘Abd Allah took him to the courtyard of the Ka‘bah, 
vith a knife in his hand. It was an anxious moment for the people 
of Makkah. His sisters stood by weeping loudly, and a multitude 
of people gathered to witness the terrible event. At length, ‘Abd 
a-Muttalib was persuaded that he could without incurring the 
wath of God spare the life of his little son, if he would slaughter 


as many camels as the high priests of Arabia (a soothsayer of 
Khaybar, according to Ibn Hishàm) advised. The suggestion was 


to draw lots between ‘Abd Allah on the one hand and ten camels 
on the other. If ‘Abd Allah was chosen the camels would be 
increased by another ten and the lots drawn again. 

When the number of camels reached a hundred, the lots were 
again drawn. To everyone's relief, the camels were chosen for 
the first time. But ‘Abd al-Muttalib was not satisfied. He repeated 
the drawing of the lots, but again the camels were chosen. 
However, ' Abd al-Muttalib insisted on a third drawing so as to 
make absolutely sure that this was what God wanted. So the lots 
were drawn for the third time. But again the camels were chosen, 
and Abd Allāh, to everybody's relief and satisfaction, was finally 
spared. The hundred camels were of course slaughtered and left 
lor the poor people to eat. After this incident ‘Abd Allah’s 
popularity soared. The sources mention that a woman waited 
outside the Ka'bah and when ‘Abd Allah emerged beaming, 
handsome and gratified, eagerly proposed to him. He politely 
declined, giving the lack of his father's approval as an excuse. 


The Year of the Prophet's Birth 
(i) The Invasion of Makkah by the Abyssinians 


The campaign against Makkah by the Abyssinian rulers and 
clonizers of Arabia Felix was primarily aimed at destroying the 
Ka'bah and eliminating its hold on the people. The commander 
ofthe campaign, Abrahah, was reportedly consumed by jealousy 
at the Arabs’ excessive veneration of this House. He was advised 
that the best way to divert the pilgrims from Makkah was to build 
avery great church, far excelling the Ka'bah in its grandeur and 
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elaborate decorations. The church was built, Abrahah Spending 
so much money and labour on it that the resources of Yemen 
werc badly depleted. After the building was completed delegations 
were sent oul to publicize it and to attract the expected caravans 
of pilgnms. However. to the bitter disappointment of Abrahah, 
no such caravans arrived. Instead. an Arab from the tribe of 
Kinanah near Makkah heard of Abrahah's mischievous designs 
and was so enraged that he resolved to journey to Yemen with 
the sole purpose of contaminating the new Temple. He managed 
to get inside the building and contaminate the interior. Abrahah 
was so incensed that he set out at once to invade Makkah and 
destroy the Ka'bah. 

"Abd al-Muttalib, the grandfather of the Prophet, was the ruler 
of Makkah. "He was the most handsome among the Quraysh, 
very tall. most merciful. and generous and exceedingly good and 
uncorrupt. He never met a ruler who did not hold him in high 
esteem and respect. He was the leader of the Quraysh, until he 
died, 

When Abrahah came to the gates of Makkah with his huge 
army. one of his generals must have been mounted on an elephant. 
He sent for" Abd al-Muttalib. Abrahah was so impressed by him 
that he made him sit at his side. ' Abd al-Muttalib plainly informed 
Abrahah that the Quraysh could not and would not defend the 
sanctuary against his mighty army but that the House had an 
owner Who would adequately defend it. 

On returning to Makkah, ‘Abd al-Muttalib advised his people 
to evacuate the city. Abrahah began his attack on the ancient city 
but his whole army was totally annihilated by mysterious forces 
of nature. The Qur'an tells the story of the defeat of the mighty 
army of Abrahah that sought the destruction of the Ka'bah: 


Have you not seen how your Lord dealt with the owners of 
the Elephant? Did He not bring their stratagem to naught 
and sent against them swarms of birds which pelted them 


with stones of baked clay and made them like green crops 
devoured (by cattle)? 


The attempted invasion of Makkah by Abrahah took place in 
371 C.E. That year was called the Year of the Elephant, the year 


that also witnessed the epoch-making event of the birth of the 
future Prophet of Islam. 
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ii) The Short-Lived ‘Abd Allah 


We possess only scant information about ‘Abd Allah, the father 
ofthe Prophet. We know that he was, like his father, tall and 
handsome, with a rather prominent nose, that he was thc favourite 
of his father, the celebrated ‘Abd al-Muttalib, and that he had a 
narrow escape from being sacrificed at the Ka'bah in fulfilment 
of his father's vow. Soon after this rather traumatic experience 
which must have won him a lot of sympathy and affection,2! he 
was Married to a noble lady from Band Zuhrah of the Quraysh. 
Her name was Aminah bint Wahb. The marriage was extremely 
short-lived. “Abd Allah set out on a trading expedition to Syria, 
kaving ‘Aminah expecting his child. The traveller never returned 
and an infant destined to change the world for ever was born who 
would never set eyes on his father. 'Abd Allàh died in Yathrib 
on his return trip from Syria. When the caravan reached Yathrib, 
he was already very sick and his maternal uncles from Banü 
an Najjar insisted that he stayed behind until he was well. When 
the news of his death reached Makkah, Banu Hashim, especially 
the noble ‘Abd al-Muttalib, were grief-stricken. His sisters went 
into mourning for four days. The future Prophet of Islam was not 
yet born.2? “Abd Allah had no children except the future Prophet, 
nor had Aminah any other child. The mourning widow, Aminah, 
awaited in great expectation the birth of her child. According to 
Ibn Sa'd, she composed panegyric verses in memory of her late 


husband in which she described him as excessively generous and 
affectionate .? 


The Birth of the Prophet 


Ibn Sa'd narrates that Aminah had a very easy pregnancy before 


giving birth to the future Prophet of Islam. She was reported to 
have said: 


| did not feel that I was pregnant, nor did I find myself heavy 
because of it, as is customary for (pregnant) women to find 
themselves. However, I was puzzled by the absence of my 
Menstruation (and | thought that) it would perhaps return 
(soon). But I saw a vision as I was between sleep and 
wakefulness. It said unto me: ‘Have you felt that you are 
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pregnant? and | replied that I did not know. But it continued 
‘You are pregnant, with (the future) chief and prophet of 
this nation. Then it (the vision) left me until 1 was about to 
give birth. Then it returned (and commanded me to say): ‘| 
put it (the child) under the protection and refuge of the One. 
Who is eternally besought by all, from the evil and mischief 


of every envious person’. (I) used to say these words and 
respect them.“4 


According to the majority of our sources, the Prophet, salla 
Allāhu ‘alayhi wa sallam, was born on the 12th Rabi’ al-Awwal, 
the vear of the Elephant (571 C.E.) only fifty-five days after the 
unsuccessful expedition of Abrahah against Makkah. Aminah 
describes that historic moment as follows: 


When it (the baby) was separated from me. a flood of light 
radiated from him which illuminated the entire horizon from 
the east to the west.” 


The Prophet himself was reported to have said: 


Just as | was born, my mother saw a light radiating from me 
which illuminated the palaces of Busra (Syria).? 


The new baby was conspicuously healthy, good-looking and 
well-built. Besides his mother, the second person who rejoiced 
most at his birth was the ageing patriarch, ‘Abd al-Muttalib, 
foremost chief of Makkah and the undisputed leader of Banu 
Hashim. He was reportedly so pleased with the new baby that he 
cared him to the Ka'bah where he voiced, in a passionate 
manner. an elaborate invocation of thanks and gratitude. When 
Aminah told him about the strange signs and phenomena that 
accompanied her pregnancy and the birth of the child, he was 
even more enchanted and predicted that he would grow up to be 
a man of ‘great rank’. He declared that the infant was to be named 
Muhammad.” 

The Qur'an asserts that the coming of a Prophet, by the name 
Ahmed (which comes from the same linguistic root as Muhammad 
and likewise means ‘the praised one’) had been foretold in 


previous Scriptures. The matter is unequivocably stated in the 
following manner: 
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And (remember) when Jesus, son of Mary said: 'O children 
of Israel, verily, | am the messenger of Allah unto you, 
attesting to what was (revealed) before me in the Torah, and 


giving good tidings of a messenger who comes after me, 
whose name is Ahmad. '?8 


Accordingly, some Muslim scholars have tried to relate certain 
references in the Bible to the coming of the Prophet Muhammad, 
sala Allāhu 'alayhi wa sallam. A discussion of this matter is 
outside the scope of this study. 

The exact place in which the future Prophet of Islam was born 
is said to be either the Shi'b (quarter) of Abu Talib or the quarter 
of ‘Abd al-Muttalib near the mount of Safa by the side of the 
Ka bah. The latter possibility seems more credible, since ‘Abd 
3-Muttalib was both the principal of Banu Hashim and the future 
guardian of the Prophet. (The house in which he was born is said 
10 have passed into the possession of Muhammad ibn Yusuf 
(brother of the infamous al-Hajjaj ibn Yusuf, the Umayyad 
governor who killed thousands and attacked the Ka'bah). Then 
it was purchased by Zubaydah, wife of Harun ar-Rashid. It was 
subsequently converted into a public library which was in opera- 
tion until recently.) 

lt was customary among the aristocrats of the Quraysh to have 
their babies nursed by the bedouins around Makkah. The idea 
was that a bedouin foster-mother gave a strong physical constitu- 
tion to the child as well as the easy manners and the pure 
characteristics of the desert Arabs. Thus Muhammad was given 
to Halimah as-Sa'diyah of Bani Sa'd, a clan of Hawazin. Halimah 
was rather poor but her limited means were blessed and the 
coming of the new member into the family brought about a change 
for the better in her fortunes. Halimah looked after him with the 

fondest love and care and her little girl, ash-Shayma’, was devoted 

0 him. She looked after him, played with him during the day 

and slept beside him at night. At the age of two he was so robust 

and healthy that he appeared as if he was a child of four. Halimah 
thought it was time to return him to his mother. Aminah returned 
the child to her because she was afraid that he might contract 


some of the illnesses of the city. Halimah gladly took him back 
lo the desert. 
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At the age of four, when Muhammad was with his foster-sister 
and Smother looking after the sheep. a strange incident happened. 
Two strangers, hoth men, approached the unsuspecting children 
They took Muhammad and, laving him on his back, cut open his 
chest and tk. something cut. Mubammad's little companions 
came running te Halimah and her husband. When the latter 
reached the scence. the two men had gone and Muhammad. so 
eur aure Narrate.“* was standing alone, pale and shaken. 

Although some recent researchers? have doubted the reality 
of this incident. vet. insofar as it has been affirmed by our most 
reae sources, it cannot be categorically dismissed. If there is 
^o conclusive evidence that the incident did take place. likewise 
there is no conclusive evidence to the contrary. In all matters 
relating to a Prophet and to the phenomenon of prophethood. 
we draw very close to the mysterious and the metaphysical. 

When he was five vears old. the future Prophet. of robust figure 
and with fine and unaffected manners, was finally reunited with 
tis mother in Makkah. He was for ever to retain the fondest 
attachment and admiration for the bedouins of Banu Sa'd. 

‘| am the most pure Arab amongst you’. he often repeated in 
later times. ‘My lineage is from the Quraysh. and having been 
suckled amongst Band Sa'd, I have acquired their tongue." Ina 
nation where eloquence was a very great asset. the future 

Prophet's appreciation of his pure speech is quite understandable. 
When his foster-mother Halimah visited him in Makkah in a vear 
of drought. the future Prophet made sure that she got what she 
needed of food and provisions. He also presented her with a camel 
and forty sheep. In the battle of Hunayn against the Hawazin (of 
which Banü Sa'd was a prominent clan) his foster-sister ash- 
Shavma fell captive to the advancing Muslim forces. When told 
about her capture. the Prophet. salla Allāhu 'alavhi wa sallam, 


acted promptly to restore her to her people with honour and 
dignity. 





The Death of Aminah 


The reunion of the orphan Muhammad with his real mother 
was destined to be short-lived indeed. When Muhammad was 
approximately six vears of age. Aminah, a lonely and grief-stricken 
widow in her early twenties. set out for Yathrib to visit the 
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gave of her heloved husband, ‘Abd Allah. The journey would 
ave the widowed mother ample timc to tcl] the little boy 
comething about his father. a topic which was very closc to her 
heart. A visit to Yathrib would also provide a good chancc for 
the youthful Muhammad to become acquainted with his maternal 
relatives of Banü an-Najjar (Khazraj). These. it must be remem- 
hered. were the relatives of Salmah. mother of the Banu Hashim 
patnarch ‘Abd al-Muttalib. It was on their way back from Yathrib 
that Aminah became ill and died.” 

The youthful Muhammad, already an orphan and now more 
than ever conscious of memories of his father because of his visit 
to Yathrib. must have been almost crushed by the loss of his 
mother. He became more and more withdrawn and sad, and of 
3 mild and sensitive disposition. Much later in his life. when he 
was honoured and blessed with Divine revelation. Muhammad 
whilst assured of continued Divine help and favour was reminded 


of the mercies of his Lord with respect to these early days of 
disorientation and poverty. 


And verily, your Lord will give unto you until you are 
satisfied. 


Did He not find you an orphan, and furnished you with a 
refuge? 

Did He not find you astray and guided you? 

Did He not find you destitute and enriched (you)??? 


Even in later days, whenever the Prophet recalled the loss of 
his mother emotion would overcome him and he would weep 
passionately. 

The lonely orphan now passed into the guardianship of his 
vrandfather, the ageing patnarch of Bant Hashim, the noble ‘Abd 
a-Muttalib. The patriarch was fond of his lonely grandson and 
their intimate relationship grew even stronger as time passed. 
Muhammad could gain access to the renowned patnarch anywhere 
and at any time. He would sit nearer to him than anyone else, 
including his own sons. But, alas, him too Muhammad was 
destined to lose very soon. Umm Ayman (the Prophet’s long-time 
governess) reported that she had seen the youthful Muhammad 
weeping as he quickened his pace to keep up with the bier of his 
last guardian and protector. The princely patriarch died at the 
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age af cighiyetwo. according to the most reliable source. Othe, 
wurces put his age at over a hundred years when he died. Aj 
al-Muttalib delegated the guardianship of his beloved grandson 
to his son. ABO Tali. He was neither the oldest nor the mor 
resourvetul of the family. But, like his father, he was dignified 
honoured and greatly respected by his people. But owing to lack 
ol means he was unable to succeed to the position of ‘Abd 
al-Afuttalib. as Makkah’s foremost chicf. Morc influential than 
him was the wicked Abü Lahab. Rich and imposing, Abu Lahab 
was destined later on to be among the arch-enemies of the 
Prophet. Abu Talib. unable to fulfil the family's traditional role 
A providing for the pilgrims due to his poverty, passed this 
responsibility to his Younger brother al-‘ Abbas. 
Al- Abbas was a skilful financier and trader. He was rich and 
the new post providing the pilgrims with water from Zamzam 
uhh he now controlled, gave him power and prestige. But he 
was never able to attain to his father's position. The eminent 
powon of “Abd al-Muttalib was destined to remain vacant fora 
long time to come. Makkah never had an effective and undisputed 
rulet after him. until the rise of Islam more than thirty years later. 
In fact. the dominance and prestige of Band Hashim was consid- 
erably diminished after his death. The rival faction of the 
Umayyads gained in power and influence, but the overall authority 
over Makkah was not exercised by anyone, a circumstance which 
substantially contributed to the inability of Makkah later on, to 
match the skill and energy of the Prophet's leadership located in 
al-Madinah. four hundred and twenty-five kilometres to the north. 
So. southful Muhammad, sensitive and unusually thoughtful, 
was thus destined. for the second time within a short while, to 
suffer the pain and sorrow of the death of someone dear and 
intimate. To this pain and sorrow was now added the hardship 
of poverty. as Abu Talib was a man of modest means. But 
Muhammad was by no means unhappy at this time. Abu Talib’s 
unlimited love for him and the deep interest which he sustained 
in him and his welfare must have touched his tender heart deeply. 
He soon developed a lasting attachment to his noble uncle. For 
his pan. Abu Talib spared no effort or means to gladden the 
heart of his orphaned nephew. He would make him eat with him, 
lake him wherever he went, and during the night he would have 
him sleep beside his bed. As we shall see later, this mutual 
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ava decisive role 
tachment between uncle and nephew was to play a dc som Ase 
ij the momentous events which were about to shake Me an 
alley as it had never been shaken before. 
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The Trip to Syria with Abu Talib 


After the death of “Abd al-Muttali 


an Abii Talib, acting on the wish of 
qardianship of the orphan Muhammad. At the age of about eight 
years, he was apparently grown up enough to withstand the pain 
h of his grandfather. He soon recovered 


and sorrow of the deat 
his usual tranquillity and his sweet disposition. Yet these tragedies 
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child and his new guardian. Muhammad soon took to the life of 
his new home I was à rather humble and unpretentious hous 
hold. Nonetheless, t was blessed. and by no means unhappy. Ir 
Abu Tih did not possess the munificent means to fulfil the 
functions so ably performed by his father, ‘Abd al-Muttalib, and 
Hashim. he was, however, extremely sympathetic and affection. 
alc Allusion has already been made to the kind of love and care 
with which he tended his nephew. No wonder. then. that the 
sensitive child should have developed a strong attachment to him 
and c overcome with emotion when his uncle got ready to depan 
te na en a trading venture. The prospect of a long absence ol 
the one person to whom he could justifiably look for love, 
affection and protection was just a little more than the already 
alflicted child could bear without loss of composure. He broke 
inte passionate sobs and obstinately clung to his uncle. It was a 
we mating scene and Abu Talib was deeply touched. He 
promptly assured the child that he could go with him to Syria. 
The inp to Syria, at the age of twelve, was no doubt a major 
event in the life of the future Prophet. During the trip his world 
was greatly expanded and his understanding of its phenomena 
vas considerably enhanced. His versatile but young and inexperr 
enced mind was fed by hundreds of new experiences and impres: 
sons. For the first time, he saw the bustling commercial centres 
of Syna The land and the scenery too provided a fresh and 
absorbing contrast to the monotonous aridity of the vast deserts 
of Arabia. t was green and abounded with orchards and fields, 
lakes and rivers. The fauna was rich and varied. Flocks of beautiful 
birds hovered in the clear summer skies, filling the air with the 
sound of their wings. These varied experiences provided material 
for the pondenngs of his nature-loving heart and musings for his 
active mind The child's natural disposition for elegance and 
harmony and his keen taste for natural beauty were greatly 
enhanced. The tnp also brought him into contact with a society 


which differed considerably from the one in which he had grown 
u 





He also saw Yathrib for the second time. Whatever feelings 
lor the city he harboured during his first trip there, in the company 
of his late mother when he was six, must have greatly deepened 
due to his mother's premature death during that trip. But Yathrib 
also contained the grave of his father, whom he had never seen. 
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«t whom he Iearned to love and cherish through the stories which 
pe widowed mother used to tell about him, during many a long 
nd lonely night. The first trip by the mother and child was meant 
ya tribute to the memory of ‘Abdullah who died at the carly 
gc Of twenty-five. 

Anincident during this Syrian trip which was reported by almost 
athe authoritative sources! has gained wide circulation in most 
of the popular hagiographies of the Prophet. It is the story of a 
mecting that is alleged to have taken place between Abū Tálib 
and his nephew, and a Nestorian monk. The language in which 
toth Ibn Hisham and Ibn Sa`d have chosen to narrate the incident 
indicates that they perhaps did not possess independent means to 
check its authenticity. Ibn Hishàm? used such expressions as ‘they 
damed’ or ‘as the story goes’, and Ibn Sa'd? gives the story a 
very cursory treatment, paraphrasing it in a few lines. As to the 
perfectionist scholar, Ibn Hisham,’ the story must have possessed 
wch a measure of reality and significance as to justify its inclusion 
in his tahdhib or refinement of the Prophet's biography. At this 
ume, we are no better off with regard to its verification than were 
our scholarly predecessors. Lacking any a priori reason for 
dismissing it as a fabrication dictated by fond imagination, we 
lind the anecdote of sufficient interest as to justify its inclusion 


n the present study. Here is Watt's translation? of the story as it 
«curs in Ibn Hisham: 


Ibn Ishaq said: Later Abu Talib set out with a party to trade 
in Syria. When the preparations were completed and the 
party assembled, the Messenger of God (God bless and 
preserve him) showed his affection for him, so they say, and 
Abi Talib was moved to pity and said, By God, I shall take 
him with me, and we shall never leave one another, or 
something like that. So he took him with him. (At last) the 
party camped at Busra in Syria. There was a monk there in 
his cell called Bahira, who was versed in the lore of the 
Christians. From time immemorial there had been in that 
cell a monk well versed in their lore from a book that was 
there, so the story goes; as one grew old he handed it on to 
another. So they camped near Bahira that year. Now many 
times previously they had passed, and he had not spoken to 
them nor even showed himself to them; but this year when 
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they camped near his cell, he got ready abundant food for 
them, because of something he had seen in his cell, they say 
for, so the story goes, while in his cell he had scen the 
Messenger af Gad (God bless and preserve him) among the 
party às they drew near. and à white cloud shading him alone 
among the people; then they came up and alighted in the 
shade of a tree near him and he observed the cloud over. 
shadowing the tree, and the branches of it bending together 
over the Messenger of God (God bless and preserve him) so 
that hc (ound shelter under them. When Bahira saw that, he 
went down from his cell having already given orders for that 
food. When it was ready. he sent to them saying. ! have 
made ready food for vou, O tribe of Quraysh, and 1 would 
like all of vou to come small and great. slave and free. One 
af them said to him. By God. O Bahira, what is the matter 
with you today” You have never at any time treated us thus, 
although we have passed by you many times. What is thc 
matter with vou today? Bahira said to him, True, it is as you 
say: but vou are guests and it has pleased me to honour you 
and prepare food for you that you may all eat of it. So they 
went together to him. Because of his youthful years, however, 
the Messenger of God (God bless and preserve him) was not 
with the party but stayed behind among their stuff beneath 
the tree When Bahira looked among the party. hc did not 
see the mark he was familiar with and had found in his (book), 
so he said. O tribe of Quraysh, none of you is to stay away 
from my food. They said to him, O Bahira, none of us has 
staved away from you whom it befits to come to you. except 
a lad. the voungest of the party in years; he has stayed behind 
among the stuff. That is not right, he said; call him and let 
him join in this feast with you. Then a man of the Ouraysh 
in the party said, By al-Lat and al-‘Uzza, it is shameful that 
the son of “Abdullah b. “Abd al-Muttalib should not be with 
us but should stay away from the feast. So he went to him 
and embraced him and set him among the party. When 
Bahira saw him he began to eye him keenly and to observe 
features of his body which he had already found present. 
Then when the party had finished eating and had broken up, 
Bahira went up to him and said, Young man, I adjure you 
by al-Lat and al-"Uzza to answer my questions. Bahirà said 
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that to him only because he had heard his people Swearing 
by these two. They say that the Messenger of God (God bless 
and preserve him) said to him, Don't ask me by al-Lat and 
al^ Uzzà, for by God, there is absolutely nothing | detest so 
much as these two. So Bahira said to him, Then, in God's 
name, answer what | ask you. Ask what seems good to you, 
he said, So Bahira began to ask him about certain particulars 
of his condition in sleep. his outward appearance and his 
affairs. Then the Messenger of God (God bless and preserve 
him) set about answering him; and what he said agreed with 
the description of him in Bahira’s (book). Then Bahira 
looked at his back and saw the seal of prophethood between 

his shoulders in the place where it was described as being in 

his (book). Ibn Hishàm said: It was like the imprint of a 

cupping glass. Ibn Ishaq continued: when he was finished, 

he went up to his uncle. Abu Talib, and said, how is this 

youth related to you? He said. he is my son. Bahtra said to 

him. he is not your son. this young man's father cannot be 

alive. He said, indeed. he is my brother's son. What did his 

father do? he said. He died, he said, while his mother was 

pregnant with him. True, he said; return to your own country 

with your nephew, and take care of him against the Jews, 

for by God if they see him and know what I know about him 

they will desire evil; for great importance is in store for this 

young nephew. So hurry to your country with him. So his 

uncle Abu Talib set out with him quickly, and soon reached 

Makkah, on the completion of their trade with Syria. 


The leading Orientalists have denied the authenticity of the 
incident in question. They have noted that the anecdote did not 
figure in the later statements of the Prophet himself.? They reject 
the story as a fable prompted by the demands of the debates 
between Muslims and the followers of other faiths especially the 
Christians. Some Muslim scholars (e.g. Muhammad 'Abduh in 
his commentary on the Qur'àn)? have also denied its validity. But 
denial by these Muslim authorities seems to be motivated by their 
desire to refute the statement, made by some Christian sceptics, 
that Bahira taught the future Prophet some doctrines which he 
later incorporated in his religion. On the other hand, some 
Ürientalists who wrote on the life of the Prophet with a confessed 
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C hnsuan bias” and who had no scruples in denying the Divin: 
nature of his mission. would no doubt want to rcject this ani 
amiar anecdotes which, if true. would assuredly imply tha 
Muhammad. sada ANahu ‘alayhi wa sallam, was a vehicle oi 
Divine election, and an object of that unfailing loving care and 
Madness with which all true Prophets are blessed. 

It Muhammad. sallà Allāhu ‘alayhi wa sallam, is a true Prophet 

and mesenger. with à Divinely ordained mission as indced 
muixons ot Muslims believe him to be, then there is no a priori 
resson tar suggesting he could not be, in fact, a vehicle of Divine 
elecaon and all that it entails. One of the characteristics of Divine 
eic is the Divine care and protection which is bestowed on 
zii would-be Prophets even in their early childhood. The belief 
shat Muhammad. sallà Allāhu ‘alayhi wa sallam, was Divinely 
elected. and that his education and character was fashioned under 
área Divine supervision is a logical corollary of the belief in the 
divinely-inspired nature of his apostolic mission. If one's religious 
or philosophic presuppositions or bias tend to reject Muhammad's 
dams to Divine guidance and to having received Divine revela: 
nots. then a fortiori, they would tend to resist any anecdotes to 
the effect that he was blessed with Divine care in his childhood, 
or that his prophetic life and career was attested to by supernatural 
phenomena. It would not help, in justifying this trend, to claim 
that since Muhammad, sallà Allahu ‘alayhi wa sallam, himself 
never claimed any supernatural miracles as proofs for the validity 
oi hus Divine mission there is no point in sustaining these strange 
anecdotes. It may well be the case that miracles do not play any 
major role in Islam, a religion which is characterized by social 
pragmatism and common sense rationality. But this last consider- 
auon ought not to lead us uncritically to reject all that pertains 
to the transcendental domain in the life of Muhammad, salla 
Allahu 'alayhi wa sallam. If there is a likelihood, no matter how 
small, that some of these events that do pertain to this domain 
Cid actually take place, then the tendency to reject them a priori 
would be sheer prejudice. 

No matter how Western scholars may judge the issue of the 
encounter between Muhammad, sulla Allāhu 'alayhi wa sallam, 
and the Nestorian, Muslims believe that Muhammad, sallà Allahu 
alayhi wa sallam, was brought up under the loving ‘eye’ of 
Providence and that the perfection and excellence which he 
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asplayed from his early childhood was not only human excellence 
yd perfection but rather human perfection and cxccllence taken 
p seater heights by Providential care and guidance. 


The Fijar War 


Another major event in the life of Muhammad, sallà Allāhu 
dayhi wa sallam, and one which must have had a great impact 
onthe moulding of his character was the Fijar or Sacrilegious war 
which took place during his later teens. Being the first armed 
conflict which he witnessed, he could not have escaped its martial 
influences on his mild and peace-loving temperament. It is very 
ikely that it was at that time that the future Prophet gained that 
military experience so vital to any person destined to be a leader 
of people through a major socio-religious revolution. Although 
t atemperament which was profoundly peace-loving and charac- 
ten2ed by utter aversion to the unjustifiable taking of human life, 
nonetheless Muhammad, sallà Allàhu 'alayhi wa sallam, was 
known to possess physical courage and fortitude in battle of the 
highest order. Both at Uhud and later at Hunayn, during the 
Madinan period, he firmly and bravely held his ground when his 
soldiers were fleeing by the hundreds in panic and disorder. The 
brave ‘Ali ibn Abi Talib narrated that when the fighting inten- 
sified, they used to find protection and refuge behind the Prophet 
and he would be in the forefront of the struggle against the 
advancing enemy. 

The Fiat War which the Prophet witnessed was not the first 
war during which the sanctity of the sacred months!? and the 
sacred territory of Makkah was violated. In fact it was the fourth 
occasion. But this latest Fijar War is of interest to us because of 
the Prophet’s participation in it. Our sources do not agree on the 
precise age of the Prophet when this war broke out. It is 
maintained by some that he was fourteen and by others fifteen. 
But Ibn Ishaq’! asserts that he was twenty years old when he 
actually took part in the fighting which resumed the same month 
each year. We may assert that these reports about his age do not 
necessarily conflict with one another. But if we accept Ibn Ishaq’s 
vergon, and take the other reports into serious consideration, we 
would be inclined to assume that the actual fighting which the 
Prophet witnessed might be either the last engagement or the 


63 





penultimate onc. Given that he was twenty vears old during th 
encacement. then the first battle of this war must have ten 
fought when he was only sixteen, the war having lasted for foe 
VC. 

The war was fought between the Quravsh and their confederate 
af Rand Kinanah on the onc side and the Hawazin on the other 
The direct cause of the hostilities was typically quite trivial: > 
«mnt of jealousy and animosity was ignited between two men, 
enc lengine te the Kinanah and the other to the Qavs-‘Avlin 
(an important clan of the Hawazin). The reason for the animosity 
was thar both men were competing to win the stewardship of the 
important commercial caravan which the prince of Hirah used to 
«end to the famous annual fair of ‘Ukaz. The man of the Hawazin 
succeeded in getting the stewardship and the man of the Kinanah, 
who was known for his spitefulness to the extent that even his 
oan mte criticized him. secretly resolved to kill his rival. He 
followed him around. until an opportunity presented itself while 
the man of the Hawazin was off his guard at the fair. The men 
of the Kinanah and the Quraysh immediately left the fair and set 
out for Makkah. News of the incident then reached the Hawazin 
and at ence the mysterious and sudden disappearance of the 
Quraysh and the Kinanah from the fair became fully comprehen- 
sie: They hotly pursued them and some fighting took place 
between them and the Quraysh. before the latter entered their 
sacred territory. The Hawazin did not pursue them beyond that. 
but neither did thev depart until they had exacted an undertaking 
from the Quravsh that the war would be continued the following 
vear at the same time. The general command of the Quraysh and 
the Kinanah was in the hands of the chivalrous ‘Abdullah ibn 
Jud'án and Harb ibn Umayyah ibn ‘Abd Shams: Banü Hashim 
were represented by their leader, az-Zubayr ibn ‘Abd al-Muttalib. 
who was not a distinguished man of arms though he plaved a 
respectable role in the diplomatic arrangements following the war. 
So it was Banu “Abd Shams. rather than Banü Hashim that were 
the champions of this meaningless conflict. Despite the good fight 
that the Quravsh and the Kinanah put up their efforts fell short 
of a decisive and clear victory. Because of the rather long duration 
of the war. the traditionally high reputation of the Quraysh among 
the other tribes of Arabia did not fare very well. In fact, it suffered 
2 temible blow. and this was a major consideration which 
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mpted az-Zubayr and ‘Abdullah ibn Jud ‘an to form the Fudul 
quc er alliance against injustice and lawlessness. 


The sources do not give us a clear picture of the role of the 

ture Prophet in this major war. Some authorities assign to him 
ġe rather minor task of helping his uncle gather up the arrows 
decharged by the enemy. Others. however. mention that he 
wimeelf discharged arrows against the enemy and was quite proud. 
later times. of this active role. He is reported to have said: ‘I 
«member being present with my uncles in the Fijar War; I 
dscharged arrows at the enemy and I do not regret it..!2 But 
imespective of the extent of his role in the actual fighting. the 
important point is that he was emotionally deeply involved in the 
course of the war. On the negative side. his impressions were 
most probably concerned with the agonizing and tragic consequ- 
ences of war; the meaningless bloodshed. the unnecessary human 
wffenng, the wanton cruelty and the ugly glimpses of the selfish 
and unjust sides of human nature which become glaringly manifest 
in every war. The sensitive and peaceful temperament of the 
Prophet must have developed a strong. and lasting abhorrence 
for war. War. judicially justifiable war. may be resorted to only 
asa last extreme and after exhausting all other means to avert it 
and to solve the conflict peacefully. As we know. though the 
Prophet never banned war as a means of solving conflicts. he 
never, not even once, allowed its use for vain or foolish aims. 
What wars he launched against the enemies of the Divine will, 
a was revealed to him in the Qur'àn, were always well calculated 
and carefully organized. 

The Fijar War, in addition to doing a great deal of harm to the 
prestige of the Quraysh. gave a demonstration of the lack of 
kadership in Makkah after the death of ‘Abd al-Muttalib. The 
doubts, unrest and the gradual breakdown of the traditional trust 
inthe Quraysh and its leadership which followed as an aftermath 
of the Fijar, became a permanent social fact of Makkan society 
onthe eve of the emergence of Islam. Furthermore, it must have 
provided a vigorous impetus to those kindred souls who were 
restlessly searching for the truth. an alternative to the life of 
lühliyvah (ignorance) that prevailed in pre-Islamic Arabia. 
Muhammad, salla Allāhu ‘alayhi wa sallam, himself had been very 
preoccupied with this search since an early stage of his life. The 


Fiàr must have further stimulated and kindled his passionate 
search for truth and for human dignity. 


65 





Hilf al-Fugul (Alliance of the Virtuous) 


Hilf al-Fudil was a kind of league against injustice. ha 
sponsored mainly by Band Hashim and Band al-Muttalib, ham 
been proposed specifically by az-Zubayr ibn ‘Abd al-Muttalib 
Hashim. Muhammad, salla Allahu ‘alayhi wa sallam, must ha 
been about twenty vears old when he witnessed the formation, 
this noble alliance. The immediate reason for forming this alliang 
Was an injustice suffered by a merchant from the southern trib 
uf Zubavd inthe Yemen. The Qurayshite al-' As ibn Wá'il receiv 
goods from him but refused to pay him. The Yement in vay 
sought the help of the Ahläf. When Banü Hashim heard this the 
called a meeting which resulted in the formation of Hilf al-Fudiy 
(the alliance of the virtuous). and of course the return of th 


money to the Yemeni merchant. The clans that participated n 
this alliance were: 


(i) Band Hashim. represented by az-Zubayr ibn ‘Abd il 
Muttalib and others. The would-be Prophet. Muhammad, sali 
Allahu ‘alayhi wa sallam, was also present.'? It is rather puzzlin 
that our sources mention nothing about 'Abd al-Muttalib (who 
was virtually the ruler of Makkah) in this respect. But perhap 
he was absent from Makkah on one of his trading journeys 


However. there can be no doubt that Band Hashim were th 
initiators of this alliance. 


(ii) Band al-Muttalib, who were the usual allies of Bani 
Hashim. It should be remembered that Hashim himself was not 
on good terms with his other brothers, ‘Abd Shams and Nawfal 
In this misunderstanding al-Muttalib sided with Hashim and 
Naufal with “Abd Shams. 

The rift between Hashim and al-Muttalib on the one hand and 
"Abd Shams and Nawfal on the other must have been further 
aggravated by a fresh quarrel between ‘Abd al-Muttalib and Harb 
ibn Umayyah. According to Ibn Sa'd, this quarrel was so vicious 
and complicated that the two parties sought the ruling of the 
Negus of Abyssinia. ^ But the Negus, finding the dispute difficult 
to solve, finally declined to make any ruling. The very fact that 


the Arabs, with their customary genius for striking compromises 
between disputants, had felt the need to refer 


| telt this dispute toa 
third party, outside Arabia, is indeed a measure of howe the 
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animosity between Banu } tishim and the Umayyads had prown 


(iit) Asad ibn ^ Abd al^Uzzà. Zuhrah ibn Kilab and Taym ibn 
vurrah which were less significant. 

Thus neither “Abd Shams nor Nawfal were parties to this 
lance, although they were both members of the former Hilf of 
a Mutavvabün (the perfumed). It is not unlikely that ‘Abd Shams 
and Nawfal stayed aloof from the Hilf al-Fudtil because of their 
animosity to Band Hashim. The meeting took place in the house 
of Abdullah ibn Jud'àn who was a wise and respected man. An 
oath was taken by the members of this assembly that whenever 
they found someone in Makkah whether he be a citizen of it or 
a stranger visiting it to whom injustice had been done they would 


stand by him against his oppressor until the wrong had been 
iedressed. Muhammad, salla Allāhu ‘alayhi wa sallam, was among 


hose who attended this meeting and was so impressed by its noble 
abyectives that he remained loyal to it. Long after he would say. 
| attended at the house of ‘Abdullah ibn Jud'àn the conclusion 
ol an agreement which I would not exchange for the best of 


material gains. and if someone appeals to it in Islam [ would 
respond. 


Khadijah al-Kubra 


Khadijah al-Kubra. or Khadijah the Grand, was the first wife 
of Muhammad, sallà Allahu 'alayhi wa sallam, whom he loved as 
he never loved any other woman in his life, and who, during his 
early days of doubt and spiritual anguish was an oasis of rest, 
assurance and comfort. Her sweet countenance, affection and 
unfailing sympathy and understanding was his sole sustenance 
during the agonizing period (approximately six months) in which 
Gabnel (Jibril), the messenger of Divine revelation, ceased to 
come to him, after the first visit in which he was commanded to 
‘ecite’ and told that he was the chosen Messenger of God. The 
story of how she stood by his side, supporting and encouraging 
him, how she assured him that the charitable, benevolent Deity 
would not abandon him, being the good man he was, represents 
one of the most fascinating and moving episodes in human history. 
Khadijah’s role in the great events attending the beginning of the 
call will be reviewed and assessed in a later section. Our present 
concern is to introduce this noble lady to the reader, and in so 
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doing sav something about her position in the esteem and affectio, 
of the Prophet and about her image as it has come down to million. 
af present-day Muslims. Of the Prophet's affection for her we 
need only point out that ‘A'ishah, the attractive young woman 
who was the Prophet's favourite wife after the death of Khadijah 
(although she never saw Khadijah) was by her own admission 
very jealous of the Prophet's lingering love for her. Concerning 
her popular standing. she is widely known as Khadijah al-Kubra, 
an epithet indicating the deep sense of affection and veneration 
with which she is regarded by the community of the faithful. The 
epithet also refers to her position as the first wife of the Prophet 
and the mother of his surviving offspring. The wives of the Prophet 
are also called ‘the mothers of the faithful’. but Khadijah is the 
first (al-Kubra) mother, and Ibn Ishaq narrates that when Divine 
revelation resumed its flow after its abrupt cessation following 
the first visit of Gabriel, Khadijah received a Divine tribute and 
a salutation of peace (salam) from God. The Message was 
communicated to Muhammad, sallà Alláhu ‘alayhi wa sallam, by 
Gabriel. and when he conveyed it to Khadijah, she promptly 
replied: "God is peace (as-Salam), and from Him is all peace, and 
may peace be on Gabriel. `!$ 

Khadijah was of the Quraysh. The lineage of the Prophet meets 
with hers in the celebrated Qusayy, the great founder of Makkah 
and famous patriarch of the Quraysh. Khadijah's lineage connects 
with Qusayy through his not so famous son, ‘Abd al-'Uzza. She 
is Khadijah bint (daughter of) Khuwaylid ibn Asad ibn ‘Abd 
al-‘Uzza ibn Qusayy. 

The future Prophet and Khadijah became known to each other 
when he undertook a journey to Syria in charge of a huge 
commercial caravan that belonged to her. At that time, she was 
a widow at the rather advanced age of about forty.'6 Very wealthy 
and with a strong and independent will, she repeatedly declined 
marriage offers made by some of the most prominent men of the 
Quraysh. She obviously preferred the quietness and independence 
of widowhood to the male domination and cares inherent in 
married life of those days. The easy and comfortable life which 
her great wealth made possible enabled her to maintain a pleasant 
and radiant countenance, despite her comparatively advanced 
age. Her house in Makkah consisted of several storeys and she 
was attended by a number of maids. Her main concern was to 
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nand her trade and, no doubt, play some role in the general 
ailicy-making of the government of the city. Despite her wealth 
‘nd prestige, she was neither lacking in sympathy nor arrogant 
qbearing. She was discreet, affectionate and of noble character. 
Muhammad, salla Allahu ‘alayhi wa sallam, succeeded very well 
n his business mission. The profits were unusually high and his 
mild manners and agreeable temperament won him the hearts of 
nen whom he employed in the course of the journey. In particular 
ae Of Khadijah's men, by the name of Maysarah, was so 
impressed by the personal qualities of Muhammad, sallà Allāhu 
alayht wa sallam, that, on his return, he could not help singing 
ihe praises of his new manager, the sweetness of his manners, his 
\indness and his unusually impressive character. Our sources also 

record various observations which Maysarah had made during the 

curse of the trip, and which deeply imprinted in his consciousness 

that Muhammad, salla Allahu 'alayhi wa sallam, was somehow 

attended by mysterious phenomena." 

On returning to Makkah, after coming home from Khadijah's 
house, Muhammad, salla Allāhu 'alayhi wa sallam, was contacted 
by an agent of Khadijah.!9 

What is it, O Muhammad’, said Khadijah’s agent in a tactful, 
persuading voice, ‘that prevents you from marrying?’ ‘But I do 
nothave in my hands what I can marry with', replied Muhammad, 
all Allāhu ‘alayhi wa sallam, promptly. ‘What if that difficulty 
was removed and you were invited to marry someone of beauty, 
wealth, noble birth and discretion, would you not accept?’ ‘Who 
she?’ Muhammad, salla Allahu ‘alayhi wa sallam, asked with 
obvious interest. ‘Khadijah’, she said. ‘But how can I attain unto 
her? "Let me take care of that’, replied the agent of Khadijah. 
‘|will accept’, was the decisive reply which sent the agent hurrying 
lo Khadijah with the happy news. 

Both Ibn Sa'd and Ibn Hisham assert that Khadijah arranged 
o address Muhammad, sallà Allāhu ‘alayhi wa sallam, in person 
and make the marriage proposal directly to him. We may suppose 
that this meeting took place after the initial contact made by the 
woman agent. The future Prophet of Islam was approximately 
twenty-five years old. He was in the prime of his youth, with a 
well-built physique but of average size and middle height, broad 
shoulders, his eyes dark and pensive and remarkably wide. There 
vas unusual charm in his noble eyes, with heavy eyelashes of a 
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reddish tmt. A thick black beard that reached to his chest reflecteg 
a natural and thoughtful temperament. It added to his noble ang 
conspicuous presence. This presence inspired awe and fear at the 
first encounter.” but thereafter, the awe and fear would give way 
tu lasting love and loyalty. A measure of this loyalty can be seen 
when the Quraysh emissary to Muhammad, salla Allāhu ‘alayhi 
wa sullam, when he was at the gates of Makkah. during the 
expedition of Hudaybiyyah came back to them with the disquieting 
report: 

‘O tribe of Quraysh, | have been to Chosroes. Caesar and the 
Negus, cach in his own realm, but. by God, I have never scena 
king (loved and held in such awe) as Muhammad (is held) amon; 
his people 

To complete the description of the personal appcarancc of the 
future Prophet, as he faced Khadijah sitting in the upper store 
of her spacious, stately mansion, surrounded by her domestic 
attendants, we must add some more details about his appearance 
and general bearing. His complexion was ruddy, rendered clear 
and radiant by the deep inner peace and serenity which were 
some of the natural gifts with which he was blessed. His steps 
were decisive, full of energy and solemnity. When he moved, he 
did so promptly and energetically. He walked as if descending 
from ahill, and when called from behind, he never turned partially 
but turned his whole body. When anyone shook hands with him, 
he would never be the first to withdraw his hand. Nor would he 
be the first to discontinue the conversation, unless he had some 
urgent business to attend to. So sensitive was he to human feelings 
and so mindful never to injure the feelings of anybody without 
necessity. that, even during the hard and busy days, in which the 
Qur'an was constantly being revealed to him, he would always 
be willing to stop reciting the holy book in order to attend toa 
casual visitor, no matter how unimportant he might be. Later on. 
when he was the busy ruler of the Muslim state at al-Madinah. 
whenever he could afford to he would give his hand to a slave or 
a little girl to take him to wherever he or she wanted to go. He 
would also participate in the childish games of his young relatives. 

As Muhammad, sallà Allāhu ‘alayhi wa sallam, and Khadijah 
met on the balcony in her mansion she must have glimpsed in 
him some aspects of the vast human and (later) proven prophetic 
greatness. So great was her attraction to him and so passionate 
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athe desire of her noble heart to he united with him in marriage 
at she dropped her usual reserve and cautious approach and 


yrxeeded, without delay, to make a direct and frank proposal 
i him to marry her. 


O cousin, | have desired to marry you because of your relation 
jof kith and kin), and because of your noble birth and honour 
mong your people. and because of your honesty, vour fine 
manners and the truthfulness of your discourse.’ 


And fine indeed and sweet was the discourse of Muhammad, 
sallà Allahu ‘alayhi wa sallam, and pure and uncorrupted was the 
bedouin accent of his language. His delivery was clear and audible, 
yet he would never raise his voice more than was necessary to 
make himself heard. With a fine mouth, rather wide, his Arab 
cloquence was a rare gift. His teeth were fine and snowy white; 
X was known to have strong abhorrence for yellow teeth and 
bad breath. The marriage ceremony soon took place. A little 
pny of Band Hashim and Banu Asad gathered at the stately 
house of Khadijah. Banu Asad were headed by Khuwaylid, 
Khadijah's ageing father, and Banu Hashim were headed by the 
noble Abu Talib. Our sources report that Khuwaylid was rather 
reluctant to pive his consent to the conclusion of the marriage, 
an episode which gave a sad opening to one of the noblest unions 
ever concluded between man and woman. 

The marriage proved to be one of affection and happiness, and 
despite Khadijah's comparatively advanced age, it was the most 
(ruitful the Prophet ever had. All his sons and daughters, with 
ihe exception of Ibrahim who died as a little boy, were the fruit 
ofthis marriage. Khadijah bore the Prophet two sons, al-Qasim 
and Abdullah (at-Tahir) who died at a very early age. 

Muhammad's marriage to this powerful and highly regarded 
lady of the Quraysh was an early indication of his tremendous 
potential and promise. It was an acknowledgement of those great 
pnonal traits which manifested themselves in later years and 
enabled him to win the obedience and loyalty of the many 
thousands of men who loved and followed him: these were the 
qualities of humility, deference and sympathy, and that inexhaus- 
ible readiness to provide service and help to others. It was from 
lle desert life that he had gained his simple tastes, his aversion 
t luxuries of all sorts, and a general conduct characterized by 
austenty and purity. Our sources inform us that twice he thought 
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of engaging himself in the gross and unchaste night life of the an 
of Makkah, and on both occasions he was saved by the gracec 
Providence. On the first occasion he was absorbed in watching; 
wedding reception on the outskirts of the city; at length he {el 
asleep and only awoke next morning. On the second occasion 
he was arested by a divinely sweet melody. and he slep, 
wholesome and peaceful, until the next day. “After that’, reported 
Muhammad. salla Allahu ‘alayhi wa sallam, in later days, ‘I neve 
sought after vice.” 

Thus Providence had reared the future Prophet and he grew 
up among his people easily distinguished by rare moral qualities 
modesty and mild manners and an extraordinary purity of nature 
and temperament. 

A quality that gained him the love and respect of his people 
was his deep sensitivity concerning the feelings of others irrespec 
tive of their age or social standing. He would take care not to 
injure the feelings of anyone unnecessarily and was under al 
circumstances deeply interested in the welfare and well-being ol 
others. He would easily become engaged in conversation with 
anvone although he normally preferred to listen. When he was 
spoken to by his Companions, he would not only listen intently 
but would turn his face and his whole body towards them. Hes 
never known to have interrupted anyone who was talking to him 
Always faithful and truthful, people used to deposit their valuables 
with him for safe keeping. For all these great personal qualities 
and for the services he rendered to his community, he was 
designated al-Amin (the Trustworthy) by common consent. 


The Quraysh Rebuild the Ka‘bah 


The rebuilding of the Ka'bah was perhaps the first major event 
in which the future Prophet appeared in public after his much. 
talked-about marriage to the famous lady of the Quraysh. Being 
situated in perhaps the lowest part of the valley of Makkah, the 
ancient House was constantly flooded by torrents of water coming 
down from the surrounding high ground and hills. Gradually the 
condition of the building deteriorated; and as it was roofless, its 
valuables were sometimes stolen. Eventually, some Quraysh 
leaders decided to pull down the edifice and build it anew. With 
such reverence was the Ka'bah regarded by them, that they 
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stated to start the demolition, lest the wrath of God would be 
waped upon them. It was the daring of al-Walid ibn al-Mughirah 
iat put an end to their doubts and fears. He started the demolition 
ty pulling down a portion of the southern wall. They waited till 
ihe next morning to see what evil would befall him. When nothing 
happened. they all joined in the demolition. 

As they were thus engaged in pulling down the old building, a 
geal ship was wrecked by bad weather and stranded in the port 
of Jeddah. some seventy kilometres west of Makkah. Al-Walid 
and others managed to buy the wreck and to persuade the captain, 
ty the name of Bàqüm. who was said to be also an architect, to 
come to Makkah and help in the project of rebuilding the ancient 
anctuary. Four major clans of the Quraysh worked together 
hamoniously, each clan building one wall of the four-walled 
acted structure. When the building was as high as an average 
man s height, it was time to place the sacred Black Stone in place, 
inthe eastern corner. The act of putting the Black Stone in place 
was considered to be the highest honour, and each of the clans 
«a determined to claim it. A dispute arose which could have 
broken out into serious conflict. But thanks to the wisdom of an 
ageing chief of Bana Makhzüm, whose name was Aba Umayyah 
inal-Mughirah, bloodshed was averted and a peaceful plan was 
agreed upon. The wise chief suggested to the Quraysh that the 
first man to enter through the door of as-Safa be entrusted with 
ihe task of placing the sacred, mysterious stone in place. The plan 
was arbitrary, but it worked. As the Quraysh assembled for the 
ceremony, expectantly waiting with their eyes fixed on the door 
of as-Safa, Muhammad, sallà Allāhu ‘alayhi wa sallam, entered. 
He was given a warm welcome, and they cried with satisfaction 
and excitement, ‘Here comes Muhammad, here comes ibn ' Abd 
i-Muttalib, and here comes al-Amin (the Trustworthy).’ 

Muhammad, salla Allahu 'alayhi wa sallam, undertook his 
commission with wisdom, firmness and promptness. He threw 
down his mantle and spread it on the ground. Then he ordered 
the Black Stone be placed in the middle. This done, he invited 
the four major clans of the Quraysh that were involved in the 
reconstruction of the Ka'bah to each take one corner of the cloth. 
Athis direction, the mantle with the Black Stone was raised until 
twas level with the spot in which it was to be placed. At this 
point, the future Prophet of Islam took the Stone and placed it 
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firmly in position. 1t was an ingenious plan. and provided ye: 
another proof of his gift for decision-making and leadership 

The incident of Muhammad's arbitration in this importan; 
matter also effectively demonstrates the absence of paramount 
authority m Makkah. Since that. authority was traditionally 
invested with Band Hashim ever since the celebrated Qusayy. we 
can legitimately infer that their worldly fortunes since the death 
of “Abd al-Muttalib had suffered major setbacks. This inference 
is further reinforced by the absence of their representatives in the 
ceremony of placing the Black Stone in position. It was the rival 
clan of the Umayyads that represented Banü ‘Abd Manáf. 

[bn Ishaq narrates some of the things which were found during 
the course of reconstructing the ancient edifice. The most impor- 
tant among these were the green foundation which resisted any 
further demolition and Syriac writings about the history of the 


House and Makkah. One of the manuscripts found is reportcd to 
have read as follows: 


| am the lord of Bakkah (i.e. Makkah). 1 have created it the 
same day I created the heaven and the earth. And I have 
surrounded it with seven righteous angels; it does not pass 
out of existence, until its two Akhshbis (two mountain peaks 


overlooking Makkah) are destroyed. Its water and milk are 
blessed for its people . . .?? 


While these anecdotes might possibly be the creation of 
sentimental reverence for the sacred sanctuary, yet we do nol 
have at our disposal any justification for dismissing them as such. 
However, they are of interest because they do reflect the 
Quraysh's firm belief in the antiquity and sanctity of this much 
venerated and adored sanctuary, a belief which may be well- 


founded and which has been shared by adherents of the Muslim 
faith throughout the ages. 


Social Disorder in Makkah 


The Fijar War, the event that led to the conclusion of the Fudiil 
Alliance and the notorious conflict over the Black Stone affair 
are events which must have aroused the most profound anxieties 
in the reflective mind of the future Prophet of Islam. His trips to 
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«m opened his mind to the possibility of a different type of 
al organization. His early carcer as a shepherd helped in 
catering his natural predilection towards repose and meditation. 
His recent marriage to the affectionate, beautiful and wealthy 
xhadijah provided just the type of quiet, easy life he nceded in 
«ir t0 continue his musings and philosophic ponderings. As he 
flected upon the tenor of life in Makkah particularly and in 
radia generally, he became more and more convinced that it 
aasdegradingly low. Most of all he was disgusted at the prevalence 
of gross idolatry and vulgar fetishism. He thought it to be far 
below the dignity of an intelligent human being to subjugate 
himself and enslave his mind and soul to inanimate objects. For 
hm, idolatry was the most serious of all evils because it effectively 
welled the voice of reason and thus deprived people of their 
human worth. It bred nothing but falsehood and vice. Makkan 
waely abounded with vice and social evils. Despite the existence 
asome great Arab personalities, and perhaps partly because of 
wch people, the major cities of Arabia, especially Makkah and 
Yathtib, were fast moving towards anarchy and social strife. [n 
both cities, a state of lawlessness and disorder prevailed, in the 
wake of the absence of any temporal authority and the gradual 
loosening of the grip of idolatry. In Makkah, after the collapse 
of Banü Hashim control, there was no other government to 
succeed it, and in Yathrib the pretensions of ‘Abdullah ibn Ubayy 
(who later on assumed the leadership of the Hypocrites) to the 
governorship of the city went unheeded by the warring tribes of 
the Aus and Khazraj. And in both cities there was evident tension 
between monotheistic and idolatrous elements, partly induced by 
ihe existence of Jewish and Christian influences. In Yathrib, the 
Jews represented an advanced and comparatively progressive 
enclave. But their inability to mix easily with others, and the 
characteristically traditional disdain with which they viewed other 
elhnic and sociological groups, coupled with their pride in things 
lemsh and their belief in the supremacy of Jewish ‘nationality’ 
rendered them an additional factor of instability in a society 

dready badly shaken. 

In Makkah, the existence of several power centres (witness the 
Conflict over the Black Stone), the absence of a paramount 
authority and the existence of several highly energetic and capable 
indwiduals created an atmosphere of unrest and strife. There was 
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neither peace nor security nor truth nor fidelity in Makkah. A 
pensive and truth-loving man such as Muhammad, salla Allah, 
‘alayhi wa sallam. both by disposition and by upbringing, could 
not find either peace or repose in such a society. The longing of 
his heart for peace and truth made it impossible for him to accep 
or to reconcile himself with such a situation. 


Meditation at Mount Hira' 


Suffering spiritual unrest, intellectual discomfort, and unable 
to harmonize with the degrading social conditions in Makkah, 
Muhammad. salla Allāhu ‘alayhi wa sallam, found temporan 
peace in solitude and isolation. Since his marriage with Khadijah, 
it became his habit to withdraw to a cave on the neighbouring 
Mount Hira’. There, he would remain plunged in deep thought 
and reflection. His dissatisfaction with the religious and social 
conditions in Makkah only served to stimulate his mind to begin 
a passionate and thorough search into the mysteries of the ultimate 
realities. A radical mind such as Muhammad, sallà Allāhu 'alayhi 
wa sallam. possessed could not be prevented from undertaking à 
searching inquiry into the mysteries of the unseen, of life and 
death. of power and disaster and of good and evil. This tender. 
truth-loving soul was almost shattered with the passion and the 
desire to communicate with the master Will of the universe, the 
Ultimate Cause of all order and harmony and the infinite Source 
of beauty, peace and love. 

When he rose from his beautiful, peace-imparting meditations 
and cast his eyes upon the barren slopes of Mount Hira’ towards 
the direction of Makkah, his noble vision could perceive nothing 
but dreariness and emptiness. The wild, rugged valley, shadowless 
and flowerless, reflected the urban wilderness and lack of beauty 
and harmony in the city of Makkah beyond. The ancient city was 
no exception to the world-wide instability and strife. The two 
major powers, the Byzantine and Persian empires, were just 
recovenng from a protracted and savage war that had almost 
destroyed both of them. We can only say that the Byzantines 
emerged theoretically as the victors and the Persians as the 
vanquished, for perhaps the most significant outcome of this 
conflict was the total collapse of the civic and military defences 
of both these ‘great’ powers, rendering them vulnerable to 
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aminent incursion from the Arabian desert. ) neue 
When such thoughts crowded upon the serene mind oi 
uhammad, salla Allahu ‘alayhi wa sallam, he would again steep 
wnelf in prayer and meditation. The quest of his soul was for 
aplanation and truth and the longing of his heart was for 
wmmunion with the true God, the nature of whom he knew not. 
In his solitary retreat in the cave of Hira’, Muhammad, salld 
Allahu ‘alayhi wa sallam, would be quite alone most of the time. 
Khadijah s employees provided him with food and drink and other 
basic needs. She herself would visit him from time to time, and 
would sometimes bring along his little daughters. His male 
childsen had all died in early infancy, bringing him again the 
udness and suffering he had experienced earlier with the death 
of his parents. The favourite time of the year for his retreat at 
Mount Hira’ was the month of Ramadan. He would spend the 
vhole month there in acts of piety and purification. Whoever 
happened to pass by or visit him in his retreat would be treated 
with liberality and hospitality. Khadijah, with her loyal and 
generous character made available to him whatever he needed 
for these purposes. She understood with love and sympathy her 
husband's strenuous spiritual search and did her utmost to make 
ħs retreats comfortable and agreeable for him. Such retreats were 
not unknown among the Quraysh but Muhammad, salla Allāhu 
alayhi wa sallam, continued his search for God in the silent and 
baren mountains of Makkah long after his marriage and until he 
received Divine revelations at the age of forty. 

Our sources?! tell us that some years before he achieved his 
prophethood, Muhammad, sallà Allāhu 'alayhi wa sallam, re- 
cived signs of impending communion with the Transcendental 
mystery of the universe. He began to see in his dreams at night 
that which was later realized and confirmed by actual reality in 
vid and minute detail. Objects of nature, trees, bushes and 
sones, were said to have greeted him as he passed by in the 
Makkan desert. Muhammad, salla Allahu 'alayhi wa sallam, 
sanled, would turn around but, seeing that no one was there, 
would continue on his way, greatly puzzled. 
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CHAPTER 4 


Prophethood 


At the close of the last chapter we left the future Prophet of 
{slam in his lonely retreat amongst the arid, desolate hills of 
Makkah. He was in his fortieth year. As had been his habit for 
ihe past three years during Ramadan, he had withdrawn from the 
bustling city of Makkah to a cave on the top of Mount Hira’, not 
far from the city. The ancient city of Makkah is situated in a 
valley, and is surrounded by rugged mountains on all sides. That 
var, Muhammad, sallà Allāhu 'alayhi wa sallam, was deeply 
adsorbed in his meditation amongst the silent hills. There he 
somehow felt at ease. He seemed to appreciate and even enjoy 
the silence and the solitude. From what we have said in the 
previous chapter, it is perhaps not very difficult to guess some of 
the thoughts that were engaging his mind at this crucial juncture 
o{hislife. Being strongly averse to vice, ignorance and the crude 
cell-indulgence characteristic of Makkah, he felt utterly alienated 
fom its society. His abhorrence of heathenism and idolatry, 
universally practised in Makkah and other towns of Arabia, was 
complete. His aversion to the social institutions of Makkah was 
equally strong. The arrogance and haughtiness of the Makkan 
anstocracy, the lack of authority, and the prevalence of lawless- 
ness and disorder must have deeply saddened his sensitive and 
justice-loving heart. Other evils of Makkan society, such as 
slavery, harshness and cruelty towards women and children, could 
nol have escaped his critical eyes. These must have been among 
the causes of his profound detestation of the pre-Islamic society 


of Makkah, endearing him to retreat and isolation with his inmost 
meditation. 
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Divine Election and Education 


In these retreats Muhammad, salla Alláhu 'alayhi wa sall 
sought the peace and tranquillity which he did not find ing 
hfe. Whether he was consciously scarching for an explanation: 
the ultimate Reality, we shall never know for certain. Neverth 
less. We may assume that he pondered questions to which he co 
find no answers, wonders which he could not explain ar 
nwstenes to which there were no solutions. Deep in his heart t 
knew that the ideas and beliefs of Makkan life were both (al, 
and degrading. Unconsciously at least, he was looking for tnih 
and guidance elsewhere. The quest of his mind. at this stage. wa 
for explanations that would illumine the darkness that filled hy 
world. and the desire of his perplexed heart was for practica 
guidance which could bring peace and serenity to his troubled 
life. He experienced a profound sense of dissatisfaction and acute 
discomfort as he yearned for guidance and illumination. And 
great and persistent was this yearning of his noble heart, that he 
felt himself being pushed to the verge of self-destruction. Sut 
was the state of his mind and the nature of his temperament when 
he experienced the first revelations of the Archangel Gabriel in 
the cave on Mount Hira’, in the arid and remote outskirts of 
Makkah. This was indeed his dominant mood when Gabniel afte 
the first visitation on Hira’ did not soon come again. However, 
it would be a serious mistake to believe that Muhammad. salli 
Allāhu 'alayhi wa sallam, in the cave on Hira’ resembled a 
philosopher engaged in working out a system of though. 
philosophy or religion. He did not at that time expound any of 
the teachings which he so enthusiastically advocated after the 
commencement of his prophetic call. Then, as we shall presently 
recount, he was utterly shaken by the first appearance of the 
Angel Gabriel on Mount Hira’. Long after the disappearance ol 
the Angel, he had serious misgivings about the genuineness of 
his extraordinary experiences. It was the wisdom and discretion 
of Khadijah that was instrumental in bringing calm and reassut- 
ance to his greatly disturbed mind. Had Muhammad, salla Allahu 
alayhi wa sallam, actually thought, or even embellished his 
teachings. he would, in the very nature of things, have claimed 
credit for the fruits of his intellectual labours. But we know that 
he never made any such claim. In fact he spared no effort to 
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arate that he was the passive instrument of Divine revela- 
j a and Divine will. 


fhe Qur'an is the word of God, which he only received, as 
puine revelation: 


And thus have We inspired in you (Muhammad) a spirit of 
Our command. You know not (before) what the Scripture 
was, nor what the Faith. But We have made it a light whereby 


We guide whom We will of our servants and assuredly you 
guide unto a right path.! 


We have seen that Muhammad, sallà Allàhu 'alayhi wa sallam, 
was designated al-Amin, an epithet meaning both the truthful 
and trustworthy. He is not known to have ever told a lie either 
i earnest or in jest. It is totally inconceivable that he could have 
pretended that he was the instrument of Divine inspiration, and 
hat the Qur'an was the word of God, which he merely received 
(om Him and which he was both destined and ordered to 
communicate to all mankind. 

lis strongly corroborative of Muhammad's sincerity’, writes 
Sir Wiliam Muir, ‘that the earliest converts to Islam were not 
only of upright character, but his own bosom friends and people 
ol his household who, intimately acquainted with his private life, 
could not fail otherwise to have detected those discrepancies 
which ever more or less exist between the professions of the 
hypocritical deceiver abroad and his actions at home. The faithful 
Khadijah is already known to the reader as a sharer in her 
husband's searchings of heart and probably? the first convert to 
his creed.” 

The true explanation of Muhammad's preparedness and ap- 
iude for prophethood and to receive Divine inspiration can only 


be resolved in terms of Divine Election and Divine Education 
with which he is believed to have been blessed. 


The proof of the condition of Muhammad, sallà Allāhu 
alayhi wa sallam, since early childhood and of God's prepara- 
tion of him for His prophethood and His message is that He 
created him with a nature of rational humanity so as to send 
him forth with the religion that was for the original (rational) 
nature of man. And He created him with a rational mind 
and a consummate intellectual ability to send him forth with 


8l 





the religion of reason and scientific method. He perfec 
him with rare virtues so as to send him forth to expound y, 
virtues of noble manners and behaviour. He fashioned hip 
from early youth in such a manner as to detest idolatry any 
superstition and the vices of those who practised them. H 
caused him to love solitude so that his soul would desin 
neither the material pleasures for which men so avidly str; 
nor the bloodthirsty savagery of those who inflicted injustic 
and violence upon others, nor even the envy of other people: 
wealth. Thus He fashioned him the supreme Human Exampl 


so that he was able to establish the supreme law with which 
He would inspire him 4 


Muslim sociologists and philosophers have constructed sophi. 
ticated theories of Prophethood concerning the hfe ol 
Muhammad, salla Allahu ‘alayhi wa sallam. Let us consider ven 
bnefly the theory developed by Ibn Khaldun. 


Ibn Khaldun's Theory of Prophecy 


In his Mugaddimah, Ibn Khaldun gives both a diagnosis and 
criteria for prophecy. The diagnosis consists of an ingenious 
description of the phenomenon of prophecy. In remarkabl 
elegant style, he discusses the nature of the prophetic experience. 
giving a metaphysical exposition of its various signs and symptoms. 
The criteria, on the other hand, consist of traits and properties 
which are alleged to be useful in distinguishing between genuine 
and spurious Prophets. As the leading Muslim sociologist, Ibn 
Khaldün believes that prophets are both chosen and prepared for 
their prophetic role by Providence, the essence of this role being 
to communicate Divine guidance to their respective peoples. The 
essence of Divine guidance is to acquaint man with his Creator 
and Lord and help him attain salvation, lasting happiness and 


bliss in the Hereafter. But first, let us see how Ibn Khaldün 
characterizes the prophetic experience. 


The Nature of Prophetic Experience 


(i) For Ibn Khaldün, prophetic experience is essentially a kind 
of trance, a sudden leap, from the human level of consciousness 
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p that of the Divine order. In this trance or leap the ordinary 
puman cognitive powers are drastically transformed so that the 
inject undergoing the experience becomes able to partake of the 
perception and understanding of the Divine order. 


(ii) This transformation ts described by him as a momentary 
exchange of the human consciousness with pure angelic conscious- 
ness. uninhibited by the mediation of the human body. As a result 
ol this exchange or transformation, the subject becomes totally 
immersed in the spiritual medium of the realm of the angels. The 
abject hecomes, momentarily that is. part and parcel of that 
higher realm, and thus becomes able to partake in its activities, 
Ils perception and experience. 


(i) At the termination of the prophetic experience, which 
normally takes the form of a trance, the subject returns to the 
ordinary human condition. However, he does not lose or forget 
the experiences and the perception which he attained whilst in 
that higher realm. He retains them in an exceptionally vivid 
manner as if engraved on his heart. This ability to memorize 
things perceived in visionary trances, is achieved by the subject 


during the training which he receives in preparation for his 
imminent prophetic role. 


(iv) By a process rather similar to translation but whose precise 
nature is unknown, the mystical content of the experience is 
rendered comprehensible in ordinary human discourse. 


(v) The prophetic role consists in communicating the content 
of the prophetic experience to the people, rationally and com- 
pletely unchanged. This material provides Divine guidance to the 


people and the conveying of this guidance is the very essence of 
the prophetic role. 


(vi) The actual transformation which makes the prophetic 


experience possible is quite painful and exhausting to the subject 
who shows visible signs of fatigue and hardship. 


Critenta for Recognizing a Genuine Prophetic Experience 


(i) True Prophets experience a trance which can be described 
a follows: 


83 


O . ( IM 


V is not à state of unconsciousness, nor is it a failure of physic 
or mental powers. The agent does not exhibit any signs of sullen 
mental or physical illness. And quite definitely it is not any for 
of epileptic unconsciousness. The agent experiencing this tray; 
becomes unaware of his surroundings, like someone asleep 

Like asleeping person who is experiencing some kind of unus; 
dream, the agent exhibits visible signs of fatigue and hardship 
These include (1) heavy breathing, (ii) sweating heavily, and (i 
loud snoring. According to Ibn Khaldün, the fatigue and hardshy 
is due to ‘an immersion in (and) encounter with the spiritui 
kingdom. the result of perception congenial to them but entire) 
foreign to the (ordinary) perception of men.” 


(ii) Even before receiving Divine Revelation the wouldh 
Prophets are recognizable as good and innocent persons, natural 
averse to any reprehensible or sinful actions. That is to say the 
are immune from sin and vice. This is the well-known docinn 
of ‘Ismah (or infallibility) with which all true Prophets ar 
endowed. Prophets, that is truly inspired Prophets, are by natur 


disposed to avoid and shun blameworthy actions, as if such action 
are the negation of their very nature. 


(iii) True Prophets are also recognizable by the honest and 
sincere means which they employ to spread their messages. Tho 
use Divine worship and prayer, observe chastity and practi 
alms-giving. They are kind and sympathetic to the depressed and 
the underprivileged and dispense justice and equity to all peopl 
and under all circumstances. They are neither wealthy nor status 
seekers. Nor are they possessed by any craving for power or 
influence. Above all they desire and seek to impart Divine 
guidance at any cost to all members of their respective peoples. 


(iv) They must enjoy the support of some powerful group. This 
support is necessary, because it serves as a buffer that protects 
them against their antagonists and gives them a measure of 
security which enables them to carry out their Divine mission. 


(v) All true Prophets produce miracles, accompanied by some 
advance challenge of some sort. The challenge is in many cases 
made by their antagonists who seek to deny, belie and upset theit 
prophetic claims. The Prophets then produce the miracles as 
answers to these challenges, and furthermore, as attestations to 
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gc truth and sincerity of their claims, The miracle of Muhammad, 


“al Alláhu ‘alayhi wa sallam, was the Qur'an. In the case of 


"eus Prophets their miracles were meant to be proofs and 
T acirmations of the Divine nature of their inspiration. But the 

yràn was both the Divine Revelation and the miraculous proof 
ofthat Revelation. If it is the wondrous miracle it is, it requires 
oproof outside itself. If the Qur'an is to be shown to be a product 
{human endeavours, then something comparable to its charm, 
ability and the elegance and gloriousness of its style, must be 
«duced or shown to have existed before. 

Although it is not our concern, at this juncture, to demonstrate 
the miraculous nature of the Qur'àn, it may be useful, neverthe- 
jess, 10 give the uninitiated reader one or two glimpses of the 


agernatural beauty and profundity of this book, in confirmation 
of lba Khaldün's thesis. 


Qn he Development of the Human Foetus: 


Indeed, We have created Man from a stock of clay. Then 
We made him a drop (of sperm placed) in a deep-seated lodge. 
Then We created the drop of sperm into a clot of congealed 
blood. Then We created of the clot a little lump (of foetus). 
Then We created the lump into bones, then We clothed the 
bones with flesh, then We fashioned him (i.e. man) into 


another creation. So blessed be Allah, the Best of all 
creators.® 


On the Resurrection: 


Does Man think that We shall not assemble his bones (on 
the day of resurrection)? 


Nay, We are able to remake his very finger-tips. ’ 


The beauty of these verses is that they single out the finger-tips 
a being among perhaps the most subtle parts of the human body. 
By asserting God's ability to remake and recreate them after 
death, the Qur’an is, a fortiori, asserting His ability to recreate 
lhe entire human body. That the finger-tips are in fact quite subtle 
ind complicated is attested by (i) the fineness and subtlety of the 
bones of the fingers; (ii) the finger-tips of each human being are 
nique, as is shown by the fact that each person has unique 
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finger-prints, (Qui) the human hand by virtue of these fingers, 
among the most sophisticated instruments there are. lt ca 
perform more functions than any human-made machine is ey 
capable of performing. Early commentators of the Ouran we, 
quite oblivious to some of these peculiarities of the human fingen 
in particular they had no idea of the recent notion of finger-priny 
and the tremendous use they are put to in detecting crimes 
The same chapter contains verses that rebut the misgivings o 
the unbelicvers that thc notion of bodily resurrection is absurd 
The verse simply points out that He who created man out d 
nothing is surely capable of recreating him after his death: 


Does man think that he will be left armless? 

Was hc not a drop of sperm being emitted? 

Then he became a lump (of foetus), then (He) created and 
fashioned (it). 

Then He made of him the two sexes, the male and female 
Is not He (who does so) able to bring the dead to life” 


On the Byzantine Victory: 


Shortly before the Hijrah (620 C.E.) the Persians defeated the 
Byzantines and drove them out of Palestine. The Muslims al 
Makkah grieved at the defeat of the Christians (people with 
scripture) while the pagan Arabs for their part rejoiced openly a 
the victory of the Persians. At this point the following verses wert 
revealed, both predicting the imminent victory of the Byzantine 
(ar-Rüm) over their foes and giving good tidings to the Muslims 
at Makkah: 

Alif Lam Mim 
The Byzantines have been defeated 


In the nearer land; and they, after their defeat, will be 
victorious 


Within a few years, with Allah’s command (both) before (the 


incident) and after (it); and in that day shall the believers 
rejoice 

In Allah's victory (imparted unto them). He makes victorious 
whom He wills, and He is Exalted in Might, the most 
Merciful. 


(It is) the promise of Allah. Never does Allah fail in His 
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promise but most people do not know. 


They know only the outer appearance of things in this life, 
hut of the Hereafter they are heedless.” 


The prophecy in these verses was fulfilled in less than ten years 
ahen Heraclius defeated the Persians in 627 C.E. 


On Some Natural Phenomena: 


The first set of verses quoted below deal with the psychological 
condition of the unbelievers. It compares this condition with a 
deep ocean. and the layers of darkness in its remote depths. The 
cond sel mentions rain and clouds, describing the latter as 
mountains - a miraculously novel description which can only be 
realistically appreciated by one who has travelled by air. It must 


be borne in mind that Muhammad, salla Allahu ‘alayhi wa sallam, 
never saw either the sea or the ocean. 


Or (the state of unbelievers) is like the layers of darkness in 
avast deep ocean. Overwhelmed by waves on top, of which 
are (dark) clouds. Depths of darkness, some of which are 
over the others. If he (the unbeliever) put out his hand, he 


can hardly see it. For he whom Allah has not given any light, 
has no light. '? 


What is interesting in the above Qur'ànic verse is the possible 
allusion to the fact, discovered quite recently, that there are 
atually internal waves in the depth of the ocean. The Qur'ànic 
text at issue refers to the ocean as consisting of layers of waves. 


The unbelievers are groping, lost - overwhelmed by these layers 
of darkness. 


Do you not see that Allah disperses clouds, then joins them 
logether, then makes them into a heap, (so that) you see 
rain coming forth from their midst. And He sends down from 
the sky mountain masses (of clouds) wherein is hail. He 
strikes with it whom He pleases, and turns it away from whom 


He pleases. The vivid flash of His lightning well-nigh blinds 
the sight."! 
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More Natural Phenomena: 


The following verses actually compel the mind to think in term 
ef the relatively novel notion of the roundness of the Earth: 


He created the heavens and the earth in truth. He makesth. 
might follow the day (in a revolutionary movement); and th 
day follow the night (in a revolutionary movement) and He 
has constrained the sun and the moon (to obey His law) ead 
running on (in a prescribed course) for a term appointed, 
surely He is the Exalted in Might, the oft-Forgiving." 


From the brief quotations and remarks above, we may note 
that (1) these ideas contained in the foregoing Qur’anic verses 
could not possibly have been imparted to Muhammad, salli 
Allāhu 'alavhi wa sallam, by his social environment, since the 
people of Arabia at the turn of the sixth century C.E. were in 
general unlettered; (ii) Muhammad, salla Allāhu ‘alayhi wa 
sallam, himself was a complete unlettered who could neither read 
nor write. This is attested both by the unchallenged account of 
the Qur'àn and the universal agreement of all the sources; (i) 
the validity and authenticity of the Qur'àn do not depend on the 
confirmation of modern science or any of its human exponents 
What is human is, ipso facto, fallible while the Qur'àn is infallible 
and eternal. Thus even if the foregoing remarks are invalidated, 
that does not detract from the beauty and rare force of this Divine 
Book. A reader of the original text in Arabic immediately 
experiences this beauty. power and grandeur without resorting to 
the use of rational analysis. Nevertheless, the novel information 
imparted by the foregoing sample of the Qur'ànic texts which. 
incidentally, could be multiplied indefinitely, compel the modern 
reader to understand them in terms of modern notions which they 
seem to express so naturally and with such perfect ease. The 
content and rare stylistic beauty of this Book combine to produce 
in a thoughtful reader an overwhelming sense of wonder and 
adoration. 

The foregoing is the crux of Ibn Khaldün's ideas on the question 
of prophecy and revelation. His criteria for genuine Prophets set 
a rather high standard, which may not be achieved by some of 
the acknowledged Prophets of ancient cultures and nations. After 
impartial study of the circumstances in which Muhammad, sallà 
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yl ‘alayhi wa sallam, proclaimed his mission it will have to 
y admitted that he easily and clearly satisfies these conditions. 
ja other words, his mission could only be the fulfilment of the 
pine will and purpose insofar as they have been revealed to 
wm by God Himself. 

We shall now proceed to give a precise, factual description of 
the arcumstances in which Muhammad, sallà Allāhu ‘alayhi wa 
ullam, was told that he was the chosen Prophet of God and that 
hs task consisted in reading and reciting the praises of his Lord, 
fulfilling His will and commandments and in calling the Arabs 
and mankind as a whole to acknowledge and recognize God's will 
and design, accepting and complying with that will and thereby 


achieving peace and prosperity both in this world and in the 
Hereafter. 


The First Revelation 


It was a night of Ramadan, in the year 610 C.E. The future 
Prophet of Islam was keeping his vigil and meditation among the 
peaks of Mount Hira’. Ramadan was drawing to its close, and 
ihat night was one of the last ten nights of the month. Muhammad, 
slà Allīhu ‘alayhi wa sallam, must have dozed off after a 
prolonged period of meditation and prayer, when suddenly an 
event of immeasurable magnitude and significance took place. 
The doors of heaven were flung wide open and in that instant 
contact between the Earth and its humble contents and the 
Heavens and its mighty Lord was established. Every single object 
oí nature must have been mysteriously influenced; and every atom 
of those remote and silent peaks and declivities of Mount Hira’ 
myst have been animated and irradiated by the sudden illumina- 
lion, The hills of the valley of Makkah became suddenly alive 
with the sounds of the heavenly coming, and the Divine presence. 
The light was focused forcefully and intensely on that cave of 
Destiny. The nodding, fatigued and exhausted Muhammad, salla 
Allahu ‘alayhi wa sallam, was seized by the luminous focus of 
power and hght. His human nature was momentarily transformed 
no a new prophetic nature that could be integrated with the 
‘pinlual medium of the Mover, and thus would be able to receive 
^ new supernatural perceptions and revelations. The seizure 
*& so powerful that his noble person showed signs of utter 
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exhaustion, No better description can be given of wh 
wy at 


happened on that ‘Night of Power and Destinys b. 
Muhammad's own account of what he experienced ^ k * RE" Kher mean (i) lam not a rcader' (i.c. do not now 
' ; Ww 10 (eae) TA ; : ae . 
The Prophet, sallà Allàhu 'alayhi wa sallam. went Out : 7 or (u) What shall l rcad?', we find the phrase tia 
AN \ , ; Qut toy, and bigart which means straightforw: diy, ‘id 
Hir) relates lbn Ishaq. ‘until it was the night in Which e viti or : ghtforwardly, o not know how 
> | tshac j ! M : am not a reader’. Az-Zuhri's version also differs 
honoured him by (investing him with) His Message, and the from that of Ibn Hisham by omitti ic Mà 
i À | à Tens s n tiisham by omitting the phrase Madhaà aura’? 
bestowed His mercy on His servant. Gabriel, peace be Upony, A means "What shall 1 read?’ The Prophet Muhammad, salla 
came to him with the command of God. highly exalted ma Allahu “alayhi wa sallam, was indeed a complete unlettered — as 
Said the Prophet, salla Allāhu 'alayhi wa sallam: p^ sources testify. 
ut sources unanimously agrec that the five verses of Surah 
The Angel Gabriel came to me, as I was sleeping, “ih, di Alaq were the very first Divine revelation ever received by 
ix Prophet. The rest of the surah was clearly revealed at a later 


sheet of cloth in which there was a book. 
"Read." he said. vage. since it consists of verses that refer to such topics as Prayer 
“1 do not read," I replied. iaySalah) which was prescribed much later and the existence of 
He forcefully squeezed me with it (i.e. the cloth) till 1 though opposition to the new religion. | | 
it was death. He then released me and said, The Prophet Muhammad, salla Allahu 'alayhi wa sal am, 
i! narrates that he repeated these five verses after the Angel Gabriel 


“Read!” ; i ! A 
T P i : . aho then left him and disappeared. The Prophet then immediately 
| do not Ead (again). He gea took and Eu aoke from his slumber but the words of his visitant were as vivid 


me vehemently with it (i.e. the cloth) until | thought itm nhs memory as if they were engraved thereon. He hurried from 
death, and said, he cave towards his home. When he was among the hilltops he 
"Read" m. Ward a voice in the sky calling, ʻO Muhammad, you are the 
"What shall 1 read? I said. Messenger of Allah, and l am Gabriel.’ Muhammad, salla Allahu 
He squeezed me with it (i.e. the cloth) until I thought tva 14; wa sallam, lifted his eyes to the direction of the voice; 1t 


deathihen he released me, and said, ‘Gabriel in the image of aman. The Prophet narrates that he 
E eame transfixed in his position, moving neither forward nor 
"What shall I read?” I said. I did not say that except tO spat — juetwand And wherever he directed his PM pa s 
myself lest he repeated what he had done to me. Gahnel. He stood there for a considerable time while jan 
cearched for him everywhere without success. e 


e hurried to Khadijah. Sitting 


y he said: messengers Biirrand h 

"Read in the name of your Lord who created - created ma" Vj, visitaat then left him ant 

out of a clot (of congealed blood). ^f Hi side and leaning against ig Dobueascsspuo id her 
"uos a o which he had just undergone and poured 


Read and your Lord is the Most Bounteous, fe unusual experience 
Who taught by the pen, is to fears and doubts which he felt as a result: was 
Taught man what he knew not". ! posible that he was possessed by jinn (demons) or was he a 

wretched victim of illusions and hallucinations? Or was he perhaps 


The experience of Hira’ was also reported by Az-Zuhri, onthe ae . TP 
authority of ‘Urwah ibn az-Zubair who was reporting the word: a first experiments x ith Eus aying? Or Mis he perhaps 
of ‘A'ishah. This version is recorded in Imam Ahmad's Musnad — b visionary poet’ - but there was nothing that he 

“ited or abhorred more than soothsaying and poetry. Such 


5 Bais Nersion is à xí 
and is also found in as-Sahihayn of Muslim and al-Bukhari. This ere the terrible fears and misgivings which engulfed him after 


particular eee az-Zuhri differs from that of Ibn Hisham — ^. temp 
quoted above in that instead of the ambiguous phrase Ma aqra ^! experience of Divine inspiration. Khadi; 
“wed and comforted him, die Ha however 
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Nay, son of my uncle, do not say that. For Allah wills 
not let such a thing happen to you. for you keep good telan 


with vour relatives. speak the truth, Keep trusts for the 
owners and vour manners arc noble.!5 


Having uttered those comforting words, Khadijah hurned, 
the house of a Christian cousin of hers called Waraqah ibn Navi; 
He was recognized as a scholar, well-versed in the lores 
Christianity. Waraqah eagerly questioned her about Muhamma 
physical condition during the moments in which he claimed, 
have received the Divine visitant. When she described them. x 
shouted with excitement: ‘Ouddtisun! Quddüsun! (Holy! Holy 
and by Him, in whose hands is the life of Waraqah, if you hay 
told me the truth. O Khadijah, he (Muhammad, sallá Allih 
‘alavhi wa sallam) has been visited by an-Namuis al-Akbar (ih 
Archangel Gabriel) who used to visit Moses, and verily he ish 
Prophet of this people. Say to him: Be brave and resolute. " 

Khadijah hurried back with the reassuring message and th 
glad tidings of Waraqah which Muhammad, salla Allāhu ‘alarh 
wa sallam, received with great relief. Soon afterwards, after th 
exhausting and extraordinary experience in Hira’, he allowet 
himself a long and much-needed slumber. 

Thus was Muhammad, sallà Allàhu 'alayhi wa sallam - wh 
had suffered the loss of both parents, had endured the hardship 
of poverty throughout his childhood and early youth, and whe 
was denied any formal education, growing up as an unlettered- 
chosen and ordained as the Messenger of God. The Quranin 
language that shines with extraordinary beauty and elegance. 
recounts these favours that God bestowed on him: 


Did He not find you an orphan and gave you refuge? 
Did He not find you astray, and guided you aright? 
Did He not find you poor and enriched you?" 


Deceit, Sincere Illusion, or Authentic Inspiration? 


Let us now consider, in a rather critical manner, the nature ol 
the unusual experience which Muhammad, sallà Allāhu ‘alayh 
wa sallam, went through and which he proclaimed was nothing 
less than the commencement, in his person, of Divine inspiration 
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a possibilities suggest themsclves: 
a) either he was merely simulating the role of an inspired 


prophet for some reason or other, or (b) he was sincerely 


„minced that he had been the agent and recipient of Divine 
piration. Of the second possibility, we can further choose 

ween two alternatives: (i) that he was sincerely convinced but 
hat this conviction, notwithstanding its sincerity, was the result 
fa grand and subtle illusion to which Muhammad, salla Allāhu 
jlayhi wa sallam, was both victim and captive; (ii) that not only 
aas he profoundly convinced of being a subject of Divine 
inspiration but, furthermore, that this conviction was objectively 
mt and in no way illusory. 

If possibility (a) is to be tenable, we must be able without 
ignoring or doing violence to the specific factual details of the 
eperience which Muhammad, sallà Allāhu 'alayhi wa sallam, 
«ent through, to pronounce it a fabrication invented as part of a 
dangerous game of deceit. Furthermore, we must be able to spell 
out what the aims and objects of that deceit were since no such 
deception could be conceived, let alone practised, without some 
por objectives. What could these objectives possibly be? They 
could only be: (1) wealth, (2) honour and social status, or (3) 
pdlitical power. Conclusive evidence is not hard to find in the 
behaviour and career of Muhammad, sallà Allàhu 'alayhi wa 
sallam, both before and after his call to prophethood which easily 
refutes the alleged existence of any of those three objectives. As 
or money, it was shunned by him at the peak of his power. He 
definitely preferred simple, austere living to luxury and extrava- 
ge. When he died, he left no money or property to his heirs. 
As for personal honour and social status, the facts of his life and 
family background even before prophethood show that he was 
mt wanting in these. He was a prominent member of the Banu 
Hashim {amily which enjoyed political power and social prestige 
lor generations before him. He led an honest and distinguished 
life which earned him the title al-Amin (the Trustworthy) by 
common consent. The wealthy and prestigious Khadijah regarded 
him as more than an equal, as is attested by her eager efforts to 
win his heart. His acceptance as an arbiter in the dispute over 
ihe placing of the Black Stone in the newly-constructed Ka'bah, 
"a decisive indication of the high esteem with which he was 
'tgarded by his fellow tribesmen. Thus Muhammad, sallà Allāhu 
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‘alayhi wa sallam, was lacking neither in honour and noble bim 
nor was he lacking in social standing and prestige. True. hes 
rather poor before he was married to Khadijah. But this toa; 
altered by his marriage to this rich and generous lady. Immediate 
after their marriage Khadijah gave the future Prophet of Islam, 
free hand in managing and developing her wealth. To the hij 
trust which he earned by demonstrating complete honesty an 
competence on the commercial journey to Syria was now adde 
the strongest ties of love and marriage. Moreover, it must h 
remembered that poverty was not a permanent feature of Bar, 
Hashim. Rather, it was an interlude brought about by th 
excessive generosity of Hàshim himself and his celcbrated sor 
‘Abd al-Muttalib, the grandfather of Muhammad, salla Allāh. 
'alavhi wa sallam. These two were particularly noted for ther 
lavish spending to ensure the comfort and well-being of tk 
pilgrims to the Ka'bah. 

More telling proof of the disinterestedness of Muhammad. sall 
Allāhu ‘alayhi wa sallam, is provided by an authentic incident in 
which the leaders of the Quraysh sought, in vain. to buy his silence 
by worldly inducements. They offered him money, political 
leadership and social prestige. But he firmly and prompth 
declined. reiterating anew in the strongest of terms, the aims and 
objectives of his Divine mission. He could take no course excepl 
the one ordained for him by his Lord - to warn and to give goo 
tidings. The Quraysh leaders said to him: 


O Muhammad, we have been delegated to talk to you, for 
by Allah, we know not of any Arab before you who has 
caused more distress and mishap amongst his people such a 
you have caused. You have reviled our forefathers, criticized 
our religion and gods, undermined our judgements and 
caused dissent in our community. So if you have innovated 
this new talk because you want money, we will collect mone; 
for you until you become the richest amongst us all. If you 
desire honour amongst us, we will make you a master over 
us. And if you want royal authority, we will make you a king 





over us.!8 


Muhammad's reply to these offers, made by the deputi 
l , ties of 
the Quraysh chiefs, was both frank and ET hifotw M 
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ido not have any of the things you have accused me of. And 
| have not brought what | have brought to you desiring your 
money or honour amongst you, or royal authority over you. 
But God has sent me to you as a Messenger, and revealed 
to me a Book, and commanded me to be an announcer of 


good tidings (to you in case you believe) and a warner (to 
you in case you disbelieve).!? 


Having demonstrated the absence of any of the alleged objec- 
wes, Whose existence is necessary in order to sustain the belief 
that Muhammad, salla Allāhu 'alayhi wa sallam, played a game 
f deception in connection with his experience on Hira’, we have 
a fortiori established the impossibility of such a game. For, it is 
mational to postulate a game of deception with no objectives 
whatsoever. Thus we ought, with good justification, to uphold a 
rong belief in the sincerity of Muhammad, salla Allāhu 'alayhi 
wa sallam, concerning his claims about his experience on Hira’. 
We have already quoted Sir William Muir's remark that ‘it is 
wrongly corroborative of Muhammad's sincerity that the earliest 
converts to Islam were not only of upright character but his own 
bosom friends and people of his household.’ Sir William's remark 
represents a sound insight into human relations, because even if 
«meone could deceive outsiders concerning his aims and charac- 
let, itis very difficult, indeed next to impossible, for him to do 
with respect to his intimates and members of his family for an 
unlimited time. 

Having refuted the possibility of deceit, and established a good 
case for the sincerity of Muhammad, salla Allāhu 'alayhi wa 
sallam, in his statement of what happened to him on Hira’, we 
must proceed to the next step; for our task would not be complete 
until we further demonstrate that Muhammad's sincerity was in 
fact genuine and not a product of illusions and hallucinations. 
This is not a simple undertaking, because it amounts to the 
venfication and substantiation of the entire body of doctrines, 
nes and practices of Islam. However, we can make the following 
saement in this connection: the strongest proof of the sincerity 
of Muhammad's belief in the Divine nature of his mission is the 
Quran itself. Its noble language and teachings, its lofty moral 
directives, the exciting and revealing accounts which it conveys 
{former nations, their Prophets and anti-Prophets, their fates 
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and their fortunes, the information which it contains about thy» 
to come and the fore-Knowledge which it conveys about a divers 
af subjects - these are some of the considerations which mak 
extremely unrealistic to pronounce it a product and an outeon 
of a hallucinatory and illusory vision. The purity, sweetness, rz, 
force and beauty which characterize the Qur'ànic language ay 
literary style, render any suggestion to the effect that i, 
human-made untenable. Moreover, the world-view which th 
Quran incorporates, its elaborateness and internal consisten 
and cohesion, and the broad vision of life and human possibiliti 
which it envisages compel reason and common sense to reject th 
suggestion that it is the mutterings and utterances of a visionay 
caught in the spell of hallucinatory dreams. Irrespective d 
whether he would eventually adopt the Qur'ànic interpretati: 
of Reality or reject it, an intelligent, unbiased reader cannot by 
admit that this interpretation, with its pure monotheism and i 
consummate integration of all aspects of life and reality is th 


result of a superior, authentic spiritual experience of the highes 
order. 


The Significance of the Hira’ Experience 


The events that took place on Hira’ and their effect on th 
historical development of Arabia and the entire world, represen 
the focal point of the eternal message of Islam, and constitu 
the cornerstone of the conceptual framework of the Muslims 
world-view. We therefore ask the question: What is the red 
significance of this experience from the Muslim's point of view’ 
Following are given the thoughtful reflections of the well-known 


Muslim thinker and scholar, Sayyid Qutb, who wrote an eight-vol 
ume commentary on the Qur'an. He writes: 


What ts the real significance of the incident that took place 
at that moment? 


Its real significance is that God, the Mighty, Omnipotent. 
Obliging and Magnificent God, Possessor of even 
sovereignty and authority, graciously decided to concem 
Himself with this humble creature called Man, lodged ina 
small, remote corner of the Universe, only faintly visible. 
called Earth. He honoured and exalted this (humble) species 
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of creature by choosing one of them as the recipient of His 
wisdom, the depository of His words and the agent of His 
Destiny which He, Highly Exalted, wills for this creature. 


This (the foregoing remark) represents an enormous reality, 
enormous beyond any estimation. Aspects of this reality will 
be uncovered if man strives to conceive, as much as he can, 
the reality and essence of the Absolute, Eternal, Everlasting 
God. Against the background of this (Divine) reality, man 
ought to conceive of the reality of his servitude, its limited, 
temporary and destructible nature. Having done this, he 
would feel and experience the impact of this Divine care 
upon this human creature. He would taste the sweetness of 
this feeling, and his response (to his Lord) would be one of 
obedience, gratitude, pleasure and rejoicing, as he conceives 
of the words of God being echoed by all parts of the Cosmos. 
Those words find their descending way to Man, in his little 
out-of-the-way corner (the earth), little in relation to the vast 
and glorious dimensions of this Universe. 

What is the significance of this Incident (on Hira’)? 


Its significance on the part of Allah, may He be Exalted, is 
that He is manifested as possessor of the most wide Munifi- 
cence, and the most far-reaching Mercy - the most Generous, 
the most Loving and the most Compassionate One. He 
overflows with His bounty and mercy without cause or reason 


except that overflowing with munificence and liberality are 
some of His Essential, Divine properties. 


Its significance for Man, is that Allah, Exalted be He, has 
honoured him to a degree which he could neither (properly) 
conceive, nor duly offer thanks for. He could not adequately 
thank (Allah) for it, even if he spent his entire life prostrating 
- {or what a great blessing it is that Allah was aware of him, 
has turned to him, has linked him unto Himself, and has 
chosen of his (human) genus a Messenger unto whom He 
reveals His words. He has chosen his habitat, the Earth, to 
become the descending place of those words, which have 


been echoed by the entire reaches of the wide cosmos, in the 
most humble and pious manner. 


As to the consequences of this stupendous incident, they 
began to take effect from the very first moment. They began 
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to change the course of history, by re-dirccting the COup 


at n S 

the human conscience. The direction in which Man » 
ati: 7 ) 

look for obtaining his concepts, values and mcasures ha, , "ld 


been defined. It is not the earth, nor is it man's desires hj 


it is heaven and Divinc Revelation. 


And since that moment, the inhabitants of this Earth T 
have grasped its real significance, have lived in the dir, 
care and protection of Allah. They lived, looking up direc 


to Allah for (guidance) in all their affairs, small and bip 
feeling and moving under the seeing eye of Allah. They liveg 
expecting the hand of Allah to be extended to them. to guid. 
them on the path (of life) step by step (in His way). It keep; 
them back from wrong-doing and guides them toward; 
goodness and righteousness . . . Every night they sleep with 
the expectation that God would talk to them about what is 
in their souls and minds, that He would reveal to them a 
ruling in their (daily) problems, saying do this and do not do 


that. 

Therefore, it was really a strange and wonderful period, the 
period of the twenty-three years that followed (the incident 
on Hira’ and until the death of the Prophet), and in which 
this direct link between heaven and mankind was continued 
- a period whose true conception cannot be grasped excep! 
by those who actually lived through it, experienced it and 
witnessed its beginning and end. For those who actually 
tasted the sweetness of this noble link and who felt the hand 
of God actually guiding their footsteps . . . when they 
compare where they had been (before the Revelation on 
Hira’) and where they had been transferred (after Hira’) it 
was really a great distance, a distance immeasurable by any 
earthly standards. It was the distance that existed between 
the Jahiliyyah (the pre-Islamic age of Ignorance) and Islam, 
the distance between heathenism and belief in and worship 
of the One, True God. 

On the authority of Anas (may God be pleased with him), 
Abü Bakr (the first Caliph of the Prophet) said to 'Umar 
(the second Caliph): 'Let us go to Umm Ayman (the 
Prophet's childhood nurse) to visit her as the Prophet used 
to do’. When they came to her, she cried. They asked, ‘What 
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makes you cry. Umm Ayman? Don't you know that what 
God has prepared in the Hereafter for the Messenger of 
Allah (may God bless and preserve him) ts better for him? 
She replied. *O yes, I do know that what is with God for the 
Messenger of Allah (may God bless and preserve him) is 

heller; but I cry because the Wahy (the Divine Inspiration) 
from Heaven has ceased’. That (remark of Umm A yman ) 
moved them to passionate sobs, and they started to cry with 


her. . .% 


The Second Coming of the Archangel Gabriel 


In the preceding pages we have discussed at length the question 
of the genuineness of the prophetic mission and the nature and 
ugnificance of the Hira’ experience from the Muslim point of 
new. But the torrent of great events which had been released by 
the new dynamic call to ‘Read’ soon engulfed the Makkan valley 
and eventually the entire Arabian peninsula. Now we resume our 
narrative of the chequered career of the Prophet. The reader will 
remember that we left Muhammad, sa/là Allahu ‘alayhi wa sallam, 
ina deep and restful sleep. after being assured and encouraged 


by the noble Khadijah. 2" 
When he woke up, Khadijah told him more about her visit to 
Waragah, the learned Christian scholar of the Scriptures. Eventu- 
aly, Muhammad, salla Alianu ‘alayhi wa sallam, went to meet 
Ha Although Waraqah's words to him further confirmed and 
uenethened Khadijah's assurance that his visitant on Hirà' was 
me in his mind and soul 


: Par? 
Dine, and not diabolical, yet they stirre | 
: auicly. depression and sadness of a new type. Waraqah said 


lo him: 
‘tis the nàmüs which God sent down to Moses. Would that 
| were a young man during your prophetic career! Would 
that | might be alive when your people expel you!’ God's 
messenger asked, ‘Will they expel me?’ and he replied, ‘Yes, 
* man has ever brought anything like what you have 
m without meeting hostility. If I see your day, I shall 
you strong help. "?! 


Both Bukhar 
ukhari and Muslim? narrate that Waraqah died soon 
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s the question concerning the identity of the verses or s@rahs of 
we Quran which were revealed to Muhammad, sallad Allāhu 
glayhi wa sallam, after Stirah al-‘Alag on Hira’. This last question 
„ill be considered below. 

Concerning the duration of the intermission it may be reason- 
ihe ro maintain that it was in fact short, lasting only a matter of 
dsysora few months, not exceeding six at the most. The traditions 
ported by Muslim and Bukhári quoted above and the account 
ty al-Magrizi tend to suggest a short intermission and this is also 
supported by Ibn Sa'd who estimates it to be a matter of days as 





afterwards, and an Intermission or Fatra/ in revelation follos, 
In the above tradition, the impression is conveyed har, 
Intermission followed closely the revelation of Sirah al- Alag à 
Hira’. the very commencement of Divine inspiration. AL-Magi, 


(Tagiuddin Ahmad ibn `Ali) concurs with this version of Bukti: 


and Muslim: 


The verified (statement on the question of the chronology 
order of Qur ànic revelation) is that when Gabriel (may pea 
be upon him) came to him (the Prophet) in the cave on Hiri 


and bid him ‘Read! in the name of thy Lord, who created 
and he (the Prophet) returned to Khadijah, he remained fy 
some time seeing nothing (i.e. seeing no visions). Inspiration 
discontinued with respect to him. He grieved because of thi 
and repeatedly went out to the peaks of the hills (of Makkah) 
seeking to throw himself down (and thus commit suicide) n 
longing for what he had experienced the first time (on Hira) 

of the sweetness of visualizing the agent of Divinc Revelation 

to him. It is said that the duration of the intermission of 
Revelation was nearly two years, and it is (also) said thal 
was two years and a half. In the commentary of ‘Abdullat 
Ibn ‘Abbas (on the Qur'àn), the period is maintained to k 
forty days. In al-Zaqqàq's book on the Meanings of the 
Qur'an, it is said to be fifteen days; and in the Commenta 


simphcit in the following account: 


After revelation came to him (Muhammad) at Hira’, he 
waited for some days in which he did not see Gabriel. He 
then grieved tremendously, and so great was his grief that 
he frequented Thubayr and Hira’ (two mountains overlooking 
Makkah) with the intention of throwing himself down from 
their peaks. One day, as he was wandering amongst these 
mounlains, he heard a voice from heaven. The Messenger 
of God stopped, greatly shaken by the voice. Then he looked 
up. and it was Gabriel sitting on a throne between the ground 
and the sky. 'O Muhammad! Thou art the Messenger of God, 


and | am Gabriel]. 4 


With regard to the date at which the intermission took place, 


of Muqatil, it is given as three days. This (last version) wa 
favoured by some (commentators) who said it is more fitting 
to his (Muhammad's) status in (the esteem) of his Lord.? 


Bukhari and Muslim, Ibn Sa‘d and al-Maqrizi all seem to support 
the view that it actually took place not long after the first Divine 
revelation at Hira’. Ibn Hisham, however, implies a different view 
by stating that after the first five verses of Surah al-'Alaq, Divine 


There is no unanimity existing with respect to the duration of 
relation continued for some time. The inference is that a 


the intermission. Also no unanimity exists with respect to the date 
of its occurrence whether it was immediately after Hira’ or 


whether it took place a good while after it. Also, consensus is | 


umber of sürahs were actually revealed before the intermission. 


Concerning the religious significance of the intermission it 1s 


lacking on the religious significance of the Fatrah or intermission: | — \eapnable, as far as the textual evidence goes, to suppose that 
does it perhaps mark the transition from Nubuwwah (Prophet: | te inermission did perhaps mark a transition from Nubuwwah 


hood) to Risálah (Apostleship), or was it merely an importan | 


stage in the psychic preparation of Muhammad, salla Allāhu 
'alayhi wa sallam, for the difficult task which lay ahead, and of 
which he received early warning from Waraqah. A fourth consid- 
eration, which is related to the intermission in Divine revelation. 


and with respect to which there is also a great deal of uncertainty. 
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lhophethood), which does not incorporate an obligation to 
tty any message to others, and Risalah (Apostleship) which 
"it incorporate such an obligation. The initial verses of Surah 
“Alag (or Iqra’) does not in fact entail any command or 
i to preach publicly. However, according to the sources 

ed above, the second appearance of Gabriel carried the 
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assurance to Muhammad, salfà Allahu ‘alayhi wa sallam th 

was the ‘Messenger of God". As we shall sce presently. th. . 
of interpretation. also maintains that the second set of a 
revealed to Muhammad, salla Allahu 'alavhi wa sallam, "at 
opening verses of Stirah al-Muddaththir as follows: à 


O thou wrapped up (in a mantle). 
Arise and warn! 

And thy Lord, do thou magnify! 
And thy raiment do thou purify! 
And abomination shun! 

Give not, thinking to gain greater. 
And be patient unto thy Lord.?5 


The second verse (‘Arise and Warn’) does indeed clearly enaj 
some kind of Risálah (Message or Apostleship). Whether thy 
Risalah was, in fact, a private or public ministry, and th 
distinction needs to be made, is not our concern at this stage 


Chronological Order of the First Qur'anic Revelations 


Let us now examine the evidence concerning the verses tok 
revealed after Sürah al-'Alaq. It is related in Sahih Muslim tha 
the Messenger of Allah was heard talking about the intermission 
in the Divine inspiration as follows: 


As I walked (amongst the hills of Makkah)?6 I heard a voice 
coming from heaven. I turned my eyes towards the sky t 
find that it was the angel who came to me on Hira, sitting 
ona throne between the earth and the sky. I fell to the grount 
(out of apprehension and fear). Then I went home and sac 


to my family *Zammilüni" (cover me) and Dath-thirüni (and 
wrap me up). 


Shortly afterwards God revealed to him (the verses of Sirah 
al-Muddaththir quoted above). 

Al-Bukhari narrates this same hadith of Jabir Ibn ‘Abdullah 
al-Ansari, but from a different chain of narrators. The interesting 
thing about al-Bukhári's version is the insistence of Jabir himsell 
that Surah al-Muddaththir (not Surah al-'Alaq) was the fin 
Qur'anic revelation ever. We must take Jabir’s insistence on the 
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jpronotogical priority of al-Muddaththir as referring to the fact 
at twas indeed. the first verses to be revealed after the 
emission. This is the only meaningful sense in which this 
aastence can be understood, in the face of the overwhelming 
endence to the effect that al-'Alag was actually the very first 
pine revelation. 

According to the compilers of Mushaf al-'Uthmáni (the Trans- 
mption of the Qur'an sanctioned by 'Uthmàn the third Caliph) 
its Sirah al-Qalam (the Pen) and not Sürah al-Muddaththir (the 
Wrapped One) that was second in the order of the Qur’anic 
Revelation. According to this transcription Surah al-Muzzammil 
aso preceded Sürah al-Muddaththir. As a matter of fact, there 
ae independent traditions which support the view that Surah 
al-Muzzammil was in fact revealed before al-Muddaththir. It must 
bebome in mind that when we talk about the chronological order 
ofthese verses, we are only referring to their opening verses, and 


not to the sürals in their entirety. The opening verses (1-9) of 
Surah al-Muzzammil read as follows: 


O thou folded in garments. 

Keep vigil the nightlong, save a little. 

A half thereof or abate a little thereof. 

Or add (a little) thereto — and recite the Qur'àn in measured 
lones. 

For soon We shall send down to thee a weighty Message. 
Truly, the rising by night is more exhausting (to the body), 
but more suitable for speech (of recitation and prayer). 

For truly, there is for thee by day prolonged occupation. 

So remember the name of thy Lord and devote thyself with 
a complete devotion. 

Lord of the East and the West; there is no God save Him; 
so choose thou Him alone for thy defender.2’ 


That Sürah al-Muzzammil (the Covered) might have been 
twtaled before that of al-Muddaththir does seem a valid 
hypothesis. As a matter of fact, its contents which emphasize (a) 
tight vigil, the exhausting of the body to make way for the 
tmination of the soul, (b) the clear and unambiguous reference 
V the impending ‘weighty Message’ which was soon to be 
‘sealed, and (c) the appellation of Muhammad, sallà Allāhu 
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‘alayhi wa sallum, in the opening verse, as wrapped, envelop 
or covered, indicate its proximity to Sirah al-Muddaththy l 
view of the existence of two separate Traditions, one of why. 
asserts that it is Sttrahi. al-Muddaththir (verses 1-5) which s. 
revealed immediately after the intermission, while the other s 
it is Stirah al-Muzzammil (verses 1-9), I find it difficult to dism 
a belief to the effect that it is likely that both al-Muzzammil ay 
al-Muddaththir were revealed in one and the same visit of Gabne 
namely the one that marked the end of the intermission, andy 
so doing marked the end of the un-apostolic prophethood an 
the beginning of the Messenger-Prophet stage of his career. An 
in view of the different nature of the contents of the openin 
verses of the two sürahs, the fact that those of Sürah al-Mud. 
daththir consist of a direct commandment to ‘Rise and Wan 
while those of Sürah al-Muzzammil only commend night vigil an 
merely refer to the impending weighty Message in anticipation 
which Muhammad. sallà Allāhu 'alayhi wa sallam, was being 
alerted and directed to undertake strenuous spiritual training an 
preparation, | am rather inclined to think that the compilers d 
the ‘Uthmani Transcription of the Qur'an were right in their vies 
that the opening verses of Sirah al-Muzzammil, in fact, preceded 
those of Sürah al-Muddaththir. 

However, I beg, with utter humility, to differ with the learned 
compilers of the ‘Uthmani Transcriptions in their view that Stroh 
al-Qalam (the Pen) had preceded both al-Muzzammil and al-Mud- 
daththir, and that it came second only to Surah al-' Alaq. As Sayyid 
Qutb has pointed out, Sarah al-Qalam could not have been 
revealed before the order to ‘Rise and Warn’ of Surah al-Mud: 
daththir. Sürah al-Qalam contains verses that clearly refer toa 
period which belongs to the later stage of public ministry in the 
career of Muhammad, sallà Allàhu 'alayhi wa sallam, namely: 


Therefore obey not thou the rejectors. Who desire that thou 


would compromise, that they may compromise. 


Neither obey thou any insignificant Oath-monger; 
Slanderer, going out with calumnies; 


(Habitual) hinderer of the good; transgressor, deeply steeped 
In sin; 

Coarse (and thick) therewithal, ignoble. 

It is because he is possessed of wealth and children 
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That. when Our revelations arc recited unto him, 
Sath: mere fables of the men of old. 
We shall brand him on the nose.?? 


Verses (10-16) above are said to be a reference to and a 
andemnation of the meanness of al-Walid Ibn al-Mughirah 
uj Mukhzümi), one of the chief opponents of the Prophet after 
y staged the public period of his mission. As such, they clearly 
ler to a much later period in his Prophetic career. Even the 
opening verses Of Surah al-Qalam, with decidedly polemical 
wertones, deal with incidents that must belong to the public 
penod of the mission. 

A noble and moving sürah that was revealed to Muhammad, 
soll All@hu 'alayhi wa sallam, immediately after the end of the 
intermission of Divine Revelation is Surah ad- Duha (The Morning 
Hours) part of which we have already quoted. 

By the morning hours, 
And by the night when it becomes still. 


Your Lord has not forsaken you, nor is He displeased with 
you. 


And surely, the Hereafter will be better for you than the 
Former. 


And soon will your Lord give you that you may be well- 
leased. 
D He not find you an orphan, and sheltered (you)? 
And found you astray, and guided (you aright)? 
And found you poor, and enriched (you)? 
Therefore, the orphan oppress not, 
And the beggar repulse not, 
And the bounty of your Lord, proclaim!*° 
po Thssirahissaid to have been revealed in answer to the doubts 
ud anguish of Muhammad, sallà Allāhu 'alayhi wa sallam, when 
l Cabriel, agent of Divine Revelation, ceased to visit him abruptly 
dier the opening visit on Hira’. Khadijah, too, worried a great 
kal and in her anguish gave vent at one time to her doubts and 
ud to Muhammad, salla Allāhu ‘alayhi wa sallam, that perhaps 
w Lord was ‘displeased with him’ and therefore saw fit to 
dandon him. These doubts were silenced by this noble s@rah and 
t Prophet's family were duly solaced and comforted. This surah 
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| is an early Makkan one, and it could not have beg 


à c3 ‘ F 
much later than the opening verses of af-Muzz ammil ang “Vey, 
daththir. The clear reference in it to the Intermission, fip y 


mo : . . OP 
it in close chronological proximity to these two great gu, Ypy 





ad aid, "O what suffering my father is going through!’ The 


} "M. t Muhammad, salla Allahu ` | pe io 
Thus we may venture to put the chronological Orde, ^ N vU « alayhi wa sallam, turned his 


. smili s to her and sai ; j j h: 
early sirahs as follows: Fy WN ince atter this da y! zi ca enn pe Copes 
, Ww, we must undertake the task of kceping pace with 
CHRONOLOGICAL ORDER OF QUR ANIC Vuhammad. sa/là Allāhu ‘alayhi wa sallam, as he strove to comply 
REVELA TION nih his Lord's order. His actions and sayings, movements and 
ckunters and the chain of great events which profoundly shook 
According to the No. According to our ihe valley of Makkah were soon to be echoed throughout the 
‘Uthmani Transcription reading here entire Arabian peninsula and eventually the world at large. It was 
Ala Dine revelation that both set the pace and guided Muhammad's 
At Aag l Al-'Alaq endeavours to comply with the noble Divine commandment. It 
Al-Qalam 2 Al-Muzzammnuland awed him when he doubted, strengthened him when he stood 
Al-Muddaththir done against a hostile, rebellious Quraysh, and solaced and 
Al-Muzzammil B Al-Muzzammiland wmforted him when he was disbelieved, vilified and even physi- 
Al-Muddaththir all) harmed. His was on the whole a truly chequered career, at 
BL ddaththir 4 Ad-Didii (petha \faltah and eventually at al-Madinah. full of struggle, sorrow 


ind ffering. But at the same time it was the fullest life a human 
One final remark on the . } lang was capable of living through, with a great deal of personal 
EE nic Revelation E of the chronological order ol /— vient and satisfaction, for he was satisfied with his Lord and 
à s that, according to many traditions, with him - as is indeed attested to by Surah ad-Duha quoted 
Surah al-Muddaththir is believed to be the second sürah tob |. je 
revealed after Al- Alaq. Thus neither Our arrangement nor that | | Mjammad's preparation to comply with the Divine command 
of the 'Uthmani Transcription receives any consensus. w Rise and Warn’ started exactly where he was directed by the 
However we may order those early sürahs, it is virtually certain | Own (Sirah al-Muzzammil) to start: he started to keep vigil, 
that the great sürahs of al-Muzzammil and al-Muddaththir were | vg, devotion and prayer, all night long, for the duration of 
revealed very early after the Intermission in the Divine Revele mle year. For this was the year in which night vigil was made 
tion. And the clear, decisive message they convey to the Prophet. _stiiatory fot Muhammad, sallà Allahu 'alayhi wa sallam, and 
sallà Allāhu 'alayhi wa sallam, is remarkable. He was firmly | is Companions by the Qur'àn. Later on nu ESOS Mor. 
commanded to ‘Rise’ not only during the day, which, he wa ` sivedand night vigil remained merely commendable. O, it mus 
informed, he would have to spend in prolonged endeavours and | bye pee - the period in which night vigil was obligatory 
near iot was aa So eae io ps at pish and obses | tate Prophet used SEED Ed a MN ie E. 
vigil and devotion. He was ordered to ‘Rise’ and prepare himse that his feet became swollen. A1 
for the ‘weighty Message’ that he was about to receive. And Rise. | wheurged himself to such lengths in devotional exercises when 


he indeed did — in all its possible aspects and dimensions, until | (ito forgiven all his sins, both earlier and later ones. To this 
he met his Lord, twenty-three years later. These twenty-three 


| Prophet firmly answered, ‘Should I di 
years he spent vigorously and relentlessly striving to comply with. | n. i janaan Servant 


the noble and weighty order to ‘Rise and Warn’. Sitting at the | ow n is ee ee and psychical powers 
side of his bed as he was getting ready to depart from this life. e MM b P ing t Ose preparatory, devo- 
Fatimah, the daughter whom he loved dearly, wept Passionately | Vt times of sy ere to be put to good use in later times. Those 
stained effort, of prolonged struggle against the 
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evil in society and striving to transform a primitive, illitera 


idolatrous human environment into onc which was both yo 


to accept and ready to comply with the Divine design and p 
for Man. 


Wl, 
Ure. 
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CHAPTER 5 


The Call to Islam in Makkah — 
The Private Stage 


When Muhammad, salla Allahu ‘alayhi wa sallam, received his 

Los command to ‘Rise and Warn’, he complied with unique 
„ovr, energy and dedication. His endeavours in this respect fall 
iio Wo major stages: a private stage lasting approximately for 
i fist three years of his mission and a public stage which lasted 
unt he finally left Makkah on his famous Hijrah (or migration) 
to Yathnb. 

The private stage was characterized by secrecy in conveying 
he new message, care and caution in selecting certain individuals 
ibe approached and invited to Islam, and a general absence of 
hash or direct polemics against the idolaters and the heathenistic 
wy of their Jahiliyyah. At first, the Prophet only conveyed the 
Dne stirrings of his heart and soul to members of his household 
uito Abd Bakr who was a loyal and life-long companion. With 
lie help of Abù Bakr, he set out to contact secretly such men 
women as he deemed likely to champion the cause of Islam. 

The public stage was inaugurated by the revelation of the 
Quranic verses: 

And warn your nearest kinsmen. 


And lower your wing (in kindness) to whoever follow you 
from the believers. 


And if they disobey you, say: 
| am free (of responsibility) of what you do.! 


These verses were revealed roughly three years after the initial 
elation at Hira’. A second revelation which is also associated 
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with the transition from private to public stage is as follow, 


Therefore proclaim (openly) that which you arc commande; 
and turn away from the polytheists. 
Verily, We are sufficient unto you against the scoffers, 


Who take with Allah another God but they will come; 
know ^ 


On the authority of al-Bukhàri,* Ibn ‘Abbas narrates that wh 
‘And warn your nearest kinsmen' was revealed to the Prophet 
ascended the hill of as-Safa, near the Ka'bah. and proclaime 
loudly: 'O Bani Fihr, O Bani ‘Adi,’ calling the clans of th 
Quraysh till they all gathered. Those who could not com 
themselves sent agents. Among those present was Abt Lahab. 
an uncle of the Prophet. The Prophet then addressed them: 


‘Tell me, if I were to inform you that some cavalry in the valle 
were about to attack you, would you believe me? They said 
"Yes, we have not experienced anything except truthfulness from 
you. He then said, ‘I am a warner to you before a sever 
chastisement." Abü Lahab shouted angrily, ‘Tabban Lak - Dam 
you - the rest of the day. ‘Is it for this that you have gathered us’ 


The Prophet was dismayed by the disappointing response. Bu 
his Lord comforted him. Aba Lahab was strongly condemned 
together with his wife,’ in terms that eloquently underlined th 


futility of their design against the grand purpose of God for the 
Muslims: 


Damned be the efforts (lit. hands) of Abu Lahab and may 
he be damned. 


His wealth and his gain will not avail him. 

He will be burnt in a fire of blazing flame. 

And his wife, the wood-carrier® (will suffer the same fate) 
Upon her neck (will be) a rope of palm-fibre.’ 


The foregoing tradition from al-Bukhari clearly underlines the 
beginning of the public stage in which the Prophet openly invited 
the Quraysh to acknowledge and worship no god(s) beside Allah. 
the Omnipotent, Omniscient and the One True God. 

Although the response of the Quraysh was not warm and was 
even hostile in the case of Abü Lahab, nevertheless they did no! 
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, bitterness or hatred towards the Prophet. However, open 
"iy Was shown towards him as soon as he began to criticize 
"4 condemn their heathen ways. It was particularly hard for 
nto bear his condemnation of their much-venerated ancestors 
yy died in unbelief before the advent of Islam. He bluntly 
cared that since they had not heeded God's guidance as it had 
ren revealed in the previous scriptures, they would be consigned 
phe fire of hell. This confrontation did not take place until 
ame time after the first public address at as-Safa. Before that, 
aken he used to pass by, they would point at him and say, ‘There 
ges he child of Abd al-Muttalib who is spoken to from Heaven,’ 
y Thechild of ‘Abd al-Muttalib is spoken to from Heaven.’ But 
wn his open and firm criticism of their traditional legacy 
jupleased them and deeply offended their strong ‘national’ pride. 
\oreover his call to the belief in One God threatened to 
ermine their privileged status in pre-Islamic Arabia. There 
vere other considerations that promoted their hostility to him 
stich will be dealt with later. For the time being, let us look 
mrt closely into the great moments and the decisive events that 
wre slowly, yet inexorably, taking place in the ancient valley of 
\lakkah. Those events were to change the course of human history 
leave their permanent stamp on posterity. 


The Early Doctrines of Islam 


We begin by attempting an outline of the essentials of the 


Prophet's call to his people. It was in reaction to this call that the 
peat events at issue took shape. 


The Call to Monotheism 
liildha lla Allah (There is no god but Allah) 


Ths is the famous Muslim call to pure monotheism addressed 
tthe first instance to the idolaters of the Quraysh in Makkah. 
I myappear strange that such innocent words should evoke the 
lartd, enmity and the bloody violence of the Quraysh against 
be Prophet of Islam, sallà Allāhu 'alayhi wa sallam, and the 
"il, peaceful band of dedicated people who followed him. But 
&t efective mind can readily perceive the tremendous threat 
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that these four words constitute for any society, today no ls, 
than fourteen centuries ago, that does not acknowledge the to: 
and absolute dominion of Allah, and His complete sovereign 
over all things natural as well as human. To the idolaters a 
Makkah, conscious of their privileged status as custodians of th 
grand sanctuary of heathen Arabia, the revolutionary impon g 
this doctrine could not have been more direct. It did not mereh 
offend and undermine their pride in the heathenistic legac g 
their ancestors but also struck at the very foundation of the; 
economic, political and social institutions. Vested interests wer 
naturally among the first to be awakened to the new threat In 
particular, the aristocrats of the Quraysh felt that their economk 
and social eminence was gravely imperilled by the gener 
egalitarian orientation of the new religion. This orientation ; 
actually implicit in the cardinal monotheistic doctrine 'Là ilth 
illa Allah’. 

‘Lā iláha illà Allah’ is perhaps the most oft-repeated senten 
in any language that has ever been spoken. Not only is it calle 
out. proclaimed and chanted through loudspeakers from the tens 
of thousands of minarets throughout the Muslim world five ume 
a day, being repeated three times in each call, but it is the formul 
that is never absent from the utterances of a pious Muslim. Hard 


do a couple of hours pass by without his uttering it. He utlersi 


when praying, and when he is wondering or exclaiming. If he s 
excited, or if his sense of beauty is greatly stimulated, then thes 
words readily find their way to his lips. If he is in great fear or 
his anger and disapproval is being greatly aroused these words 
will be the spontaneous utterance in which he seeks refuge and 
comfort. 

The dictum consists of two phrases — one a negation, the other 
an affirmation - that fit together in perfect harmony. 

The phrase ‘La ilaha’ (i.e. there is no other god) negates the 
existence of any false gods and condemns false worship. The word 
llah could refer to any matter, person or concept which is 
undeservedly taken or adopted as an object of adoration or 
worship, irrespective of whether this is done out of excessive love 
Or excessive fear. The heathen Arabs had a great variety of such 
ilahs (gods), from idols of various shapes, sizes and locations to 
demons, divines and soothsayers. Ancestors were also piven 
quasi-divine status. They were greatly venerated and their legacy 
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goo much esteemed and cherished. The enjoyment of women, 
am Petry and horses held sway over their minds and tastes. 
mh as they clung to them and persisted in satisfying them 
ony cost, they constituted values that approached the status of 
ved and worshipped objects. Thus we can talk of these 
yimitic desires and pleasures as some sort of quasi-gods. Their 
«enal wealth and their social status were also highly valued as 
„tè heir chivalrous war heroes, their clanish or tribal chiefs and 
ir distinguished ‘national’ poets. The tribal ‘Asabiyyah (or 
gidanty) was something that was much cherished and adhered 
s Feat of poverty and of shame due to permissive, licentious 
ena behaviour of female members of the family plunged them 
pothe murderous, genocidal practice of burying their little girls 
ine Wis true that this practice was not widespread amongst the 
Quaysh, but nevertheless it was one of the most outrageous evils 
d Makkan society. 

The idolatrous Makkans were thus labouring under a gross 
niclectual and spiritual bondage due to their wilful subjugation 
wavhole host of false and superstitious gods. Those gods 
wd of real or imaginary personalities or personified objects 
ahings. In worshipping them the idolaters forfeited their dignity 
ullierty. And what is more humiliating, degrading and enslav- 
pto the human intellect and dignity than to subjugate oneself 
inanother human being, no matter how powerful, or to worship 
adadore a finite, perishable and inanimate object? 

Those false gods had to be exposed for what they were, and 
twa worship discouraged and condemned. This was accomplished 
ame decisive stroke by the negative thesis — là ilàha — of the 


gtatand powerful monotheistic formulation - là ilaha illa Allah. 


The Affirmation 


The two words illa Allah assert the necessary existence of the 
be, True Deity who is the Ultimate source of all power and all 
thay. He is Allah, ‘the Lord and creator of all that there is’. 
he whole dictum Là ilaha illà Allah (There is no god except 
Và) s an elegant statement of the pure and radiant doctrine 


| “nonotheism which today only Islam can offer to a rebellious, 


seo and indulgent humanity. The old Scriptures before 
mas revealed to Muhammad, sallà Allāhu ‘alayhi wa sallam, 
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scriptures m which monotheism was mso decreed and e 
were subjected in the course of time to processes by 


I 
L Uha 






were confounded, interpolated or utterly distorted. Ag rch N 


he, * 
those Scriptures whom the Prophet encountered in A tab Ph 


no longer worshippers of the One, True God. 


‘As the Muslims saw it, the Prophets of Israel were al 


and Jesus was God's last and a great prophet before jj. n 
messenger Muhammad. sa//a Allahu ‘alayhi wa sallan "i 
ih 
th 
ag 
Ira. 


€ 


Muslim's quarrel was not with the Prophet Jesus but wiy 
Christian Church, which had captivated Aun? by capitula, 
pagan Greek polytheism and idolatry. From this shameful be 
of the revelation of the One True God, Islam had retrieveq, 
pure religion of Abraham. Between the Christian polythejs, 
the one side and the Hindu polytheists on the other ther 


shone the light of monotheism. '? € again 
In one of the very early chapters (stirahs) of the Quran. he 


positive thesis of our monotheistic dictum is propounded x 
follows: 


Say: He is Allah, the One (and Only). 

Allah, the eternally Besought of all! 

He begotteth not, nor is He begotten 

And there is none comparable unto Him.!0 | 


Al-Wahidi gives two versions concerning the circumstances in 
which the above surah was revealed: 


(a) A group of Jews of Yathrib came to the Prophet ani 
requested him to describe his God to them. They wanted to 
compare this description with that given in the Torah. In particu 
lar. they wanted to know: Of what substance is He made? Of 
what genus? Does He eat or drink? From whom did He inherit 
the Universe, and to whom was He going to bequeath it? Then. 
God revealed Surah al-Ikhlas (Purity of Faith) emphasizing the 
absolute purity and incomparability of Allah's being. 

(b) The second version asserts that it was a group of Quraysh 
idolators who enquired about Allah's alleged lineage. 

They said to him, ‘State your Lord's lineage to us.’ Then Allah 
revealed Surah al-Ikhlàs unto the Prophet. 


| am more inclined to adopt the second version, for the 
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vaing reasons: (1) The Ouraysh, and the Arabs for that matter, 
Zu id MA questions of lincage; (11) Sarah 
y early Makkan stirahs, and it is unlikely 
hat the Prophet had such contacts with the Jews of Yathrib at 
har early stage; (ii) | am not aware that thc Jews of Yathrib 
«iertained such silly belicfs about God, for they are generally 
ieheved to have been monotheistic in one sense or other. 
Hoaever. if the first version is the true onc, then we must either 
ruse our information concerning the contents of those Jews’ 
nigous beliefs or we must suppose that the group who put those 
questions to the Prophet if they were sincere, belonged to a fringe 
«t among them that was not representative of their mainstream. 
& that as it may. the sūrah establishes the absolute unity and 
unqueness of God. and that He is the Living, Caring, Ever-Last- 
it God who is alone worthy of being worshipped. He alone is 
iapable of causing ill or good to befall man; and whatever He 
sik to be his fate and destiny, nothing can prevent it. True, these 
muons will strike awe and fear in the heart of man and incline 
lin towards the worship of the One, True God, totally liberating 
w mind and soul from the worship of a multitude of false, 
inootent and perishable gods. It will free him from the false and 
wwessing values of accumulating wealth, seeking social status 
nf d by any means, and prevent him from becoming 
ly, earth-bound, animal instincts. Even death itself 
wwe: of little consequence since it represents, according to 
UA «4. na more than the passing away from the temporary 
E dae - arife and imperfections to the everlasting Hereafter 
ld roule. 5 one of torment or eternal bliss. The liberating 
is iu. concepts upon those who believe in them 1s 
——Ó Muslim emissary of Caliph ‘Umar, al- 
unmistakable. The ok tan Emperor cauld nat contain 
lumi ibo al-Harith,, to th v 


imelfwhen he saw the elaborate lavishness of the Persian court, 
te manifestations of the might and tyranny of Chosroes, con- 
nsed with the humiliation and servitude of his subjects and 
wiers. In the famous reply to the Emperor's enquiry about 
| Statute of his mission in Persia, al-Muthanna, in addition to 


Re 


i any cost an 
etrlaved to low 


r 


a Darc 


iy) 5 , ù . . 
P. k precise indication of that mission, condemned those 
stations in the strongest terms: 
nawè come (to Pers; 
diat ersia) to tran 
“shipping other San storm people from the State 


beings, to that of worshipping God 
mS 











— a brief, yet cloquent statem, | 
à. DERRE 


; | ht 
| essential mission of Islam, it scored a direc hj, On eh 
of the essential missi ted : T TE | o ky were to transform. The short surah al-'Asr (Time) will 
tyrannical ways of the Persian monarch. Tyranny and qi, ny 


the One and Mighty’ 


Agtrate this: 
Consider Time! 





rule had been rampant among the Persians for many der h 
The Persian people themselves evidently venerated this n 
rule, perhaps due to their tendency to exhibit excessive oy d, 
and vencration of their rulers; having been a sedentary, Gi t 
nation for many centuries, when emerging Islam made its v. 0 
advances in their direction, the citizens of Persia had already rg 
reduced to a status of semi-slavery, losing almost all y. by 
fundamental liberties and human rights. Citizens of nations th r 


have been sedentarized for long epochs tend to lose their liber 

much more readily than do members of bedouin tribes ay 
nations. We have already quoted Ibn Khaldün' s insights on th, 
issue. Al-Muthanna ibn al-Harith was therefore not only stating 
his religious convictions, but perhaps also exhibiting the bedouin\ 
characteristic disdain for oppressive domination and tyrannical 
rule. 
The negative and positive theses of the Islamic dictum of 
monotheism — /à tlaha illa Allah — are beautifully synthesized. 
giving rise to a unique blend of freedom and resignation. Firm 
conviction in it produces complete freedom from degrading 
servitude to all types of false deities on the one hand, and onthe 
other hand, absolute resignation and submission to the One, Trie 
Deity - Allah. The name of the religion itself reflects the unique 


blend here referred to. 
Islam means 'peace through submission to God'. The root 


from which the word 'Islam' is derived means both 'submission 
and ‘peace and security’. The word ‘Islam’ thus connotes ‘the 
religion in which peace, security and reconciliation are attained 
through total submission and resignation to the commandments 
of God’. It is the shortest and only way to the attainment of these 
ideals both in this life and the Hereafter. The Muslim's characteris- 
tic refusal to worship any false deities stems from a total 
submission to Allah, Who is Reality, Truth, Beauty, Justice. 
Mercy and Munificence. The earliest Qur'ànic revelations in 
Makkah are redolent of such virtues and concepts. Let us examine 
some of these early revelations to see how these concepts were 


conveyed and how they were applicable to the human environment 
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Venly man is in loss, 
Evept those who believe and do righteous deeds, and exhort 
one another to truth and exhort one another to patience and 


endurance. !! 


T pithy but profound statement declares, in clear and 
"y language, that all norms, values and endeavours are 
aian and amount to naught in the Qur ànic scale of values, 
. «wpting only those decreed by the (Qur'ánic) Faith such as 

ntheous deeds, acts of enjoining Truth, patience and endurance. 

Ik connection between upholding religious Faith, enjoining 
Inth and the injunction to the Believers to exhort each other to 
lence and endurance is of course quite plain: whoever upholds 
Fath sincerely and sticks to Truth and righteousness is sure to 
ww the wrath and enmity of evil and unscrupulous powers. 
(afit with these powers and ruthless struggle against them is 
mulable and inescapable. Moreover, the emphasis which this 
we revelation places upon spiritual and benevolent values is 
indirect condemnation of all non-Qur’anic polytheistic values. 
Quruse of the term ‘polytheism’ is a very broad one in the present 
context. for we count among the false gods such behaviour and 
ssive adoration of persons, chiefs and ancestors, 
money, power, social status. Whoever gives any of these things 
wn absdlute value even if he intellectually believes in the One, 


True God, is à polytheist in this sense. 


practices as exce 


fed and Economic Implications | 
ndemnation of the capitalistic values of the 


A more direct cO 
ooney-conscious mercantile society of Makkah is couched in the 
loving, beautiful Qur’anic verses which were also among the 


tulest to be revealed: 


Woe unto every slanderer, traducer. 
tho accumulates wealth and counts it. 
> thinks that his wealth will render him immortal. 
h a indeed be flung into the Destroyer. 
i! convey to you what the Destroyer is? 
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, gi revealed religion. This is the notion. of eschatological 
-Aoning. Whoever belies the Prophet and turns away from the 
nip of the One, True God, ignoring his commandments, shall 
4 dto account on the day of Resurrection. On the other hand, 
pe obedient worshippers shall be rewarded with the eternal bliss 
4paradise. This eschatological reckoning shall take place before 


dt is} the Fire of Allah, kindled. 

That which mounts up to the hearts (of men), 
Verily it is closed in on them. 

In columns outstretched. !2 


The callousness and the hypocrisy of the Quraysh ariston 
towards the socially and economically deprived received $ 





following stern denunciation: 


Have you seen him who gives the lie to religion? 
That is he who repels the orphan, 

And urges not the feeding of the needy. 

So woe to those who pray, 

Those who are heedless of their prayer, 

Those who pretend (by praying). 

And refuse to supply (even) a food utensil.!? 


Al-Wahidi maintains that those noble verses were reveaki 
in connection with Abu Sufyàn ibn Harb. He was giving ài 
feast and he slaughtered two sheep. An orphan came into th 
house and asked for some food. Abt Sufyan was greatly annoyed 
by the intrusion, swore at the orphan and hit him on the hea 
with a stick. 


The aristocratic values of the high finance society of Makkah 
similarly, received strong denunciation: 


Rivalry in worldly increase has distracted you. 

Until you visit the graves (as dead bodies). 

But nay, you soon shall know (the dire consequence of thi 
practice). 

And indeed again, you soon shall know (them), 

Nay, were you to know with certainty, 

(You will know that) you shall certainly behold the Hell-hre 
Again, you shall behold it with certainty of vision. 


Then you shall be questioned on that day concerning tk 
luxury.!5 


Eschatological Reckoning 


The foregoing Qur'ànic doctrines propounded in these eat) 
sürahs are projected against the backdrop of the cardinal notion 
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„lah. the Master of that awful day of Judgement: 


inthe Name of Allah, Most Gracious, Most Merciful: 

Praise be to Allah, the Lord of the Worlds. 

The Most Gracious, Most Merciful. 

Master of the day of Judgement. 

You (alone) we worship, and You (alone) we ask for help. 
Show us the Straight Path. 

The Path of those whom You have favoured. 


Not (the path) of those who receive Your anger nor those 
who have gone astray. '6 


The foregoing Divine Revelation is the oft-repeated opening 
iroh of the Qur'an, It is called al-Fatthah (the Opening) or 
Füihat al-Kitáb' (the Opening ‘Chapter’ of the Book). It is also 
ciled'‘Ummu'l-Qur’an’ (the Essence of the Qur'án). A practising 
\lwsim recites these verses at least twenty times a day, making 
them the most oft-repeated expressions of any language. It is 
solemnly recited in concluding business transactions, in marriage 
eremonies and in making pledges or concluding alliances. Al- 
though itis an early Makkan surah, the exact date of its revelation 
s uncertain. But since no prayer is complete or correct without 
is recitation, it must have been revealed quite early as prayers 
«rt held secretly by the early Muslims in Makkah. We know 
thatafter the conversion of ‘Umar in the fifth year of Muhammad's 
mson, these prayers were held in public, much to the anger and 
resentment of the Quraysh. So al-Fatihah must have been revealed 
‘one time before the fifth year of the Prophetic mission, probably 
wt before the launching of the public phase of the call to Islam 
n Makkah. Three years after the beginning of his mission, 
Muhammad, salla Allāhu alayhi wa sallam, was ‘caught’ by his 
xke Abü Talib offering prayer with ‘Ali — his youthful cousin — 
a slope of the Makkan valley, long before the injunction to 


Meach publicly was revealed. Thus al-Fatihah is probably a very 
taly Makkan sürah. 
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Chronological Order of the Early Sdrahs 


For the benefit of the reader who sccks a more compre, 
survey of the religious and intellectual drive of the new mong, 
tic movement which Muhammad, salla Allāhu ‘alayhi was. 
had so vigorously launched, given below is a provisional |, 
the carly Makkan surahs arranged in chronological order ; 
early Makkan süra/is is meant those sarahs which were reve, 
in Makkah mainly in the first three years of the inception of |j; 
i.e. during the private stage and the earliest portions of the py 
stage of Muhammad's, salla Allāhu 'alayhi wa sallam, mis, 
They range over the period which extends from the event on; 
and the beginning of Divine revelation to the banishment of By 
Hashim and Band al-Muttalib into the Shi'b of Abu Talib (w 
pp. 177-9). By that time, Islam had taken a fairly recogniti 
shape. and a considerable portion of its fundamental docinn 
were revealed. The following list of those surahs in chronolopa 
order is based, entirely, on the order found in ‘Uthmin 
transcript of the Qur’an. While the position of some sürah 
this list can be questioned mainly on account of evidence abw 
the dating of events which allegedly attended the revelation d 
the surahs, the ordering of the ‘Uthmanic transcription is the mos 
complete ordering of the surahs of the Qur'àn that we posses 


CHRONOLOGICAL ORDER OF THE EARLY SURAK 


Group I 
No. of 
Sürah Name Remarks 
111 al-Masad EM (Early Makkan). It marksthe 


(Palm Fibre) 
81 at- Takwir 


beginning of the public stage. 
EM. After the public stage. 


(The Folding Up) 
87 al-A'là EM. The contents of this 
(The Most High) sttrah seem more suitable 
for the private stage. 
92 al-Layl EM. Possibly even VEM (Very 
(The Night) Early Makkan). 
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93 


94 


103 


108 


102 


n 


9 


al- Fajr 
(The Dawn) 


ad-Duha 
(The Early 
Morning) 


al-Inshirah 
(Comfort or 
Solace) 


al-'Asr 
(Time) 


al-Kawthar 
(Abundance) 


at-Takathur 
(Rivalry in Worldly 
Increase) 
al-Má'ün 

(Food Utensil) 
al-Kafirün 

(The Disbelievers) 
al-Fil 

(The Elephant) 


al-Ikhlas 
(Purity (of Faith)) 


an-Najm 
(The Star) 


EM. Possibly quite carly VEM. 


EM, most likely VEM, since it 
followed the Farrah (or gap) 
in Revelation. 


EM. Probably revealed following 
the resumption of Divine 
revelations after the Fatrah, 

and thus itis VEM. 


VEM. 


Group II 


EM, ‘al-Kauthar’ is taken by 
some commentators as naming a 
river in Paradise. For others it 
signifies ‘Abundance of the 
heavenly Fountain of unbounded 
grace and knowledge, mercy 

and goodness, truth and wisdom.’ 


VEM. 


EM. 


EM. The idolaters were pressing 
the Prophet for a compromise. 


EM, probably VEM. 


Group Ill 


EM, but definitely after the 
beginning of the public stage. 


EM, definitely after the 
beginning of the public stage; 
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actually, many comiti t 


me First Converts to Islam 

wording to [bn Ishaq,'’ Khadijah was the first convert to the 
«u religion. 'Ali ibn Abi Talib, merely ten years of age, a cousin 
of the Prophet and a member of his household, was the next 
»mert. The Prophet undertook to support ‘Ali because of the 
Imited resources of Abu Talib and the large size of his family. 


NL 


it was revealed in the fifth or 
sixth year of the mission, i.e. 
after the first Hijrah to 

A byssinia. 


EM, but definitely after the 





s0 — ‘Abasa 
(He Frowned) public stage, since it had been 
revealed at a meeting between the The third convert was Zayd ibn Harithah, a Syrian Arab who was 
Prophet and a deputation of the omerly a slave of Khadijah who placed him at the service of 
Quraysh Chiefs. Muhammad after their marriage. A very strong affection de- 
icloped between the Prophet and his attendant. Zayd’s father, 
97  al-Qadr EM. „ho spent years searching for him, finally came to the house of 
(Power or ihe Prophet. He offered a large sum of money as ransom for 
Destiny) _ Lyd. The Prophet who became attached to Zayd, as a father is 
attached to his son, found it extremely hard to part with him. He 
9] — ash-Shams EM, probably VEM ; it contains old Zayd's father that if Zayd ated to eae Bites he could so 
(The Sun) some fundamental concepts. without a ransom; but if he decided to stay, then he could. Zayd 
85 al-Burtij EM, the surah refers to peferred to stay. Realizing that he was being derided by his father 
(The Star Mansion) the persecution of Christians of li having preferred slavery to freedom, the Prophet declared 
Yemen (Najran) by a Jewish ruler imafree man and adopted him as a son. For some time thereafter 
itused to be known in Makkah as Zayd ibn Muhammad. 
95 at-Tin EM, probably VEM it contains Next, Abd Bakr'8 (from Taym of the Quraysh) who was 
(Fig) fundamental concepts. Muhammad’s close friend and confidant for many years was 
converted to Islam. Concerning the conversion of Abu Bakr, the 
Re uror" EM, probably VEM. Prophet is reported to have said, ‘I have not invited anyone to 
101 al-Qári'ah EM. lam who did not exhibit some hesitation except Abu Bakr. He 
(The Striker or | done did not tarry when I mentioned it to him, nor did he 
The Calamity) testate. His conversion was both a source of succour to and a 
EID ama = | wtory for the new faith. He was the first convert outside the 
(The R m inse . inmediate household of the Prophet. Only two years younger 
Dead) E han the Prophet who was forty years old, he was thus the first 
mle adult to become a Muslim. Being a successful merchant, he 
104 — al-Humazah EM, probably belongs to the Mssessed considerable wealth and was very popular in Makkah 
(The Slanderers) public stage since it contains a wng to his fine and easy manners, and his thorough knowledge 
reference to the enemy of Islam, the lineage of the Quraysh. Ibn Ishaq mentions that people 
"ary sought his advice because of his knowledge, his experi- 


al-Walid ibn al-Mughirah. 
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‘e and his good counsel. He was the first of the important 


tondlities of Makkah to become a Muslim. 
Sores which designate Abu Bakr as the first male convert to 


l ; ò : -— . 
“ do not necessarily conflict with Ibn Ishaq’s version stated 
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y ub. Abi Quraysh Taym 
Ba 


: . 1 pv 
above. Whereas “Ali was a mere child of ten, Zayd's socialg, |! oi 
as à former slave and a servant may account for the hesitane 
some authorities to accord to him the rank of the second ‘Ireene 


to become a Muslim - thus leaving the status of the first 'freem, znb. 
to be fulfilled by Abü Bakr. | 
Although a number of the first converts were former slaves An 


persons with a lowly social status, a fuller survey of their numb 
and social conditions leaves no doubt that the Quraysh amm; „bayr b. Asad 
them were a clear majority. The assumption that the earlycomen — ' Aim 
consisted primarily of slaves, social outcasts and downtrode — ' 
ersons is both erroneous and biased. It is biased in that it, ; 
baited on one of the verbal attacks of the idolaters on the Prophy « yr Rahman i uhrali 
that ‘he was only followed by the meanest’. While this charged p ‘Awl 
contain a grain of truth — some of the Prophet's early followen 
were of modest social standing - it constituted part of tk 
heathenistic propaganda against the new, revolutionary religo 
The terms used in the denunciation of the Prophet reflected tk 
fear and uneasiness of the Makkan vested interests as they viewed 
the anti-capitalistic doctrine of the new religion. They felt tha 
their entrenched aristocratic privileges and interests wer : 
genuinely threatened by the Qur'ànic exhortations against ther | Sadb. Abi Quraysh Zuhrah 
practice of hoarding. the pride they took in such practices am | Waqqas 
their reluctance to permit any degree of ‘sharing’ of resources 
with the poor, the needy and the underprivileged. 
Let us now attempt a more comprehensive survey of the ven | 
first converts to the new, monotheistic religion of Islam. Th 
significance of including the clan and the tribe from which the 
came may become apparent in the discussion which follows tk 





table. 
THE FIRST CONVERTS" 
No. Name Tribe Clan Remarks 
| Khadijahbint (Quraysh Asad The Prophet's 
Khuwaylid wife. 
2 'Alib. Abi Quraysh Hashim The Prophet's 
Talib cousin. 
3 Zaydb. Harithah Confed. of Hashim The Prophet's 
Quraysh attendant. 
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The first grown-up 
convert. The first 
Caliph after the 
Prophet. 


Quraysh ‘Abd Shams The Prophet's son- 


in-law and the third 
Caliph. 


When converted 
az-Zubayr was only 
twelve years old. 


Migrated both to 
Abyssinia and to 
Yathrib, witnessed 
all the major wars of 
Islam, and was one 
of the ten persons 
assured of entering 
Paradise. 


One of the ten 
persons assured of 
entering Paradise by 
the Prophet; a 
staunch fighter in 

the cause of Islam; 
the first Muslim to 
shed blood in that 
cause; successfully 
defended the 
Prophet when he 
was badly wounded 
at Uhud. He was 
very young when 
converted - about 
seventeen years old. 
He wasthe 
commander of the 
famous campaigns 
against the Persians. 


uraysh 
Talhah wasalw , Uihmanh Quray 


9 Talhah b. Quraysh 


"Ubavdullah 


Taym 


quite young; whe, 
converted he 
conducted trade 
with Syria. 


The last five converts became Muslims through the endeavoy;, 
of Abu Bakr. Talhah belonged to the samc clan as Abu By, 


(Tavm), 
10 Abü'Ubaydah b. Quraysh 
al-Jarrah 


11 Abt Salamah Quraysh 
“Abdullah b. 


‘Abd al-Asad 


12 al-Arqam b. Quraysh 


al-Arqam 





Fihr 


Makhzüm 
also Banü 
Hashim 
from 
maternal 
side 


Makhzum 
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The philosopher. 
general who 
commanded 
campaigns agains| 
the Byzantines of 
Syria and Palestine 
One of the ten 
assured of a place in 
Paradise. 
Designated The 
Custodian of the 
Nation’ by the 
Prophet. 


He took part inthe 
two Aijrahsto 
Abyssinia and 
Yathrib. Diedofa 
wound which he 
received at Badr 


This was the owner 
of the celebrated 
‘House of al-Argam 
ibn al-Argam’, in 
which the Prophet 
and his early 
followers used to 
meet secretly in 
Makkah, throughout 
the private stage of 
his mission. 


Jumah 


vay un 


4 Qudàmahb, Quraysh Jumah 


Maz un 
K Abdullah b. 
Maz un 


\6 Ubaydah b. 
abHanth 


Quraysh Jumah 


Quraysh Muttalib 


| ‘Midd. Zayd Quraysh = ‘Adi 


1 Faumah bint 


a-Khattab puraysh 
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‘Uthman is famous 
for his asceticism in 
pre-Islamic days. 
Most of all he 
disliked wine, the 
drinking of which he 
condemned 
categoricall y.?? 


Probably, he was the 
oldest Muslim, being 
ten years senior to 
the Prophet, who 
used to hold him in 
special esteem no 
doubt due to his age 
and his kinship to 
him. He was 
converted before the 
Prophet entered the 
House of al-Arqam 


Husband of Fatimah 
bint al-Khattab, 
sister of ‘Umar the 
second Caliph. It 
was inside the house 
of Sa‘id and Fatimah 
that ‘Umar became 
converted to the new 
religion. 

Brave and steadfast 
sister of ‘Umar, 
whose confrontation 
with him caused the 








19 Asma’ bint 
Abi Bakr 


20 ‘A‘ishah bint 


Abi Bakr 


21 Khabbabb. 
al-Aratt 


22 'Umayr b. Abi 


Waqgás 
23 'Amir b. Abi 
Waqqás 


24 ‘Abdullah b. 
Mas'üd 


Quraysh 


Quraysh 


Quraysh 


Quraysh 


Quraysh 


Hudhayl 


Truth to shine jy) 
CONSCIOUSNESS, 


Taym The celebrated — | 

daughter of Abj 
Bakr who helpedy, 
Prophet escape th 
pursuing Quraysh 
during his Hijrah 
Yathrib. Also 
mother of the 
famous ‘Abdullah 
b. az-Zubayr. 


Taym She was a merechi | Abdullah b. 


when she professed 
Islam with theres 
of her family. 


Confederate But his actual clan 
of Zuhrah  waseither Tamim 
or Khuza‘ah. 


Brothers of Sa'd 
b. Abi Waqgás, 

Zuhrah champion of the 
Battle of Qadisiyyah 
(Persia); ‘Umayr 
died a martyrat 
Badr, at the age ol 
sixteen. The 
Prophet sought to 
stop him going to 
the battle but he 
sobbed and the 
Prophet yielded to 
his desire. 


Zuhrah The Prophet assured 


him of Paradise; a 
confederate of 
‘Uqbah b. Abi 





Mu'ayt (Makhzüm), 
witnessed Badr, 
killed and beheaded 
the already 
wounded Abu Jahl - 
arch-enemy of 
Islam. He also 
witnessed al- 
Hudaybiyyah. 


Re omit the names of six converts, who were not associated 
si ay significant public events in the subsequent history of 
jun. All sx were from the Quraysh. 


Confederates of 
‘Abd Shams. From 
their maternal side, 
they are Banu 
Hashim; their 
mother was 
Umaymah bint 
‘Abd al-Muttalib, 
the Prophet’s aunt. 
They took part in 
the migrations to 
Abyssinia and 
Yathrib. Their 
brother 'Ubaydullàh 
was one of the 
seekers after the 
religion of Ibrahim. 
First he became a 
Muslim and 
migrated to 
Abyssinia, but later 
on, he became a 
Christian and died 
in Abyssinia. The 
Prophet married his 
widow, Umm 
Habibah bint Abi 
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28 


29 


30 


3] 





Ja'farb. Abi 
Talib 


Asma’ bint 
*‘Umays 
(Ja'far's wife) 


Hatib b. 
al-Harith 


Fatimah bint 
al-Muyallal 


Hattab b. 
al-Harith 


Quraysh Hashim 
Khath'am 

Quraysh Jumah 
Quraysh Jumah 
Quraysh Jumah 


Sufyan. ‘Abdul 


fought at Badr an | 
i aMi mar b. 


died a martyra _ 
Uhud. 


Ja'far was ten yea; 
the senior of 'A[i.,, 
was most similari; 
the Prophet both; 
manners and 
appearance. His 
return from 
Abyssinia coincides 
with the conquest of 
Khaybar on which 
Occasion the Prophe; 
said, ‘I do not know 
whether I am more 
delighted with the 
return of Ja‘faror 
with the conquest oí 
Khaybar.' 


Ja'far commanded 
an army to Mu'tah 
at the southern 
confines of Syria, 
and there he fella 
martyr. 


He migratedto 

A byssinia and died 
there. 

Hatib’s wife, whilst 
in Abyssinia; two 
children were born 
to them. 


He migratedto 

A byssinia and died 
there or on the way 
back. 


, pakashah binl 
yasar 


j Hanth 


y al-Sabb. 
‘Uihman b. 
Maz ün 


* d-Muttalib b. 
Azhar 


4 Ramlah bint 
Abi‘ Awf 
7 An-Nahham 


Quraysh Jumah 


Quraysh Jumah 


Quraysh Jumah 


Quraysh Zuhrah 


Quraysh Sahm 


Quraysh ‘Adi 





Hattab's wife. 


Hatib’s and 
Hattab’s brother, 
migrated with them 
to Abyssinia, was 
converted before the 
Prophet's use of the 
House of Arqam b. 
al-Arqam, 
witnessed Badr and 
Uhud, and died 
during the rule of 
Caliph 'Umar. 


Son of 'Uthman b. 
Maz'ün; migrated 
with his father and 
two uncles to 
Abyssinia, fell a 
martyr at Yamamah 
fighting against the 
apostates during the 
rule of Abu Bakr, 
the first Caliph. 


Migrated with his 
two brothers ‘Abdur 
Rahman and Tulayb 
to Abyssinia, 
accompanied by his 
wife Ramlah. She 
bore him a child 
there, whom they 
called ‘Abdullah. 


Wife of al-Muttalib 
b. Azhar. 


His full name is 
Nu'aym b. 





‘Abdullah. 
nicknamed ap. 
Nahhàm by the 
Prophet who ag, 
him of Paradise 4 
converted just pho, 
to the CONVErsion y 
"Umar (only ten 
persons were 
converted between 
his conversion and 
that of 'Umar) He 
was one of the 
foremost chiefsof 
‘Adi (the clan of 
‘Umar) famous for 
his charitable 
practice of looking 
after widows and 
orphans. His clan. 
for this reason 
delayed his 
migration, 
apparently by 
persuasion. Finally, 
he fell a martyr on 
the battlefield during 
the administration 
of Abu Bakr, inthe 
Battle of Ajnadayn, 
according to some, 
whilst others 
maintain that he 
died in the Battle of 
Yarmük. 


The foregoing converts are almost exclusively from the 
Quraysh. True, the majority did not belong to the leading clans 
of 'Abd Shams and Makhzüm, though of course the Prophet and 
his family were from Banü HA4shim, the traditional house of 
leadership in the Quraysh. 
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i hhalidb. 
&idb. 
vA 


Non-Arah 


Quraysh 


‘Abd Shams 





‘Amir was a 
bondman of Abu 
Bakr, formerly he 
was a bondman of 
Asad. He became a 
Muslim before the 
entry of the Prophet 
to the House of 
al-Arqam. He was 
killed at Bi'r 
Ma'ünah by the 
traitor ‘Amir b. 
at-Tufayl. He was 
selected by the 
Prophet as a scholar 
and a teacher of the 
Qur'ànto the tribe 
of ‘Amir. ‘Amir b. 
Fuhayrah was black 
and probably so was 
his mother, 
Fuhayrah. 


Khalid b. Sa‘id was 
probably one of the 
earliest to adopt 
Islam; some even 
maintain that he was 
next only to Abu 
Bakr in embracing 
the new religion. He 
migrated with his 
wife Aminah to 
Abyssinia. Their son 
Sa'id and daughter 
Umm Khalid were 
born there. His 
brother ‘Umar b. 


Sa'id was also an 
immigrant with him. 




























A0 Umavnah bint 


Khu»: 

Khalaf ^ Ma 
41 Hatibb. 

one Quraysh 
42 Abia Hudhayfah Quraysh 
43 Wagidb. Con- 

‘Abdullah federate 
44 Khalidb. 

al-Bukayr 


‘Amir 


‘Abd Sham S 


‘Adi 


Con- 
W federates 
m of ‘Adi 


Ibn Hisham 
mentions that i 
Hudhayfah's 2 
Was Mahsham. by 
as-Suhayli Maintains 
that his real name 
was Qays. 


An early convert, 
became a Muslim 
before the Prophet: 
entry into the House 
of al-Arqam. 
Witnessed Badr. 
Uhud, and took par! 
in most cam 
He died in the 
Caliphate of ‘Umar 


f hasb. 
Bukayt 


a Ammar b. Con- 
Visi federate 
of 
Makhzüm 


He witnessed Badr. 
and fell a martyr 
ar-Raj » 
age of thirty-five 


, witnessed 





Hc alsc 
Badr, and fe 

a martyr in the 
Battle of al- 
Yamamah. 


He died a martyr at 
Badr at the age of 
thirty-four. He was 
the first convert at 
Dar al-Arqam. 
Before his 
conversion, he was 
called Ghafil 
(unaware); when he 
became a Muslim the 
Prophet renamed 
him ‘Aqil (mature 
or rational). 


He witnessed Badr, 
Uhud, al-Khandaq 
and most of the 
other campaigns. 


‘Ammar’s father 
Yasir was an Arab 
from Yemen. But 
he marrieda 
bondwoman of 
Makhzim, so 
‘Ammar was born 
in bondage, 
according to the 
social rules 
regulating this 
affair, but he Was 
later made a 
freeman by his 
Master Aba 
Hudhayfah b. 
al-Mughirah. 













49 Suhayb b. 
Sinan 


50 Yasir al-‘Ansi 


51 Sumayyah bint 
al-Khayyat 


(Yemen) Muzhij 


A _~ “ay. 2 
le C : i gil 
leda, "V. f> sah 
gi 


(the Byzas em 
Islam). EN 


"Ammár s father: 
came from Yemen 
to Makkah with his 


two brothers, Some fa 


(servation 


‘Ammal did 
recant his 
ernally 


(aith 
verbally 
faith, but int 
he was serene. 


The particular 


Non-Ar20 version of Ibn 
Hisham (Cairo 
consulted does not 
mention Bilal among 
the earliest converts. 
However, [bn Sa' d, 
Vol. 11, mentions 
his name. The 
idolatrous 
persecutors were 
not able to obtain a 
recantation from 
Bilal, not even à 
verbal one. 


; Concerning the First Muslim Converts 
cts stand out clearly from the information contained in 


al-Harith and Malik, | i above table: 
in search of alos! Mo. 
(i) tis dear that the vast majority of those early Muslims 


brother of theirs; 
al-Harith and Malik 
returned, whilst 
Yasir settled in 
Makkahand marned 
Sumayyah bint 
al-Khayyat. 
‘Ammar's mother 
First to die in the 
cause of [sla Y 


were Quraysh freemen and were not slaves 

or bondmen. 
pesto many of them belonged to Banü Hashim, ‘Abd 
NM Makhzüm, the three leading clans of the 
uM Tni cus from which they came were 

| s that wielded r i 
n e aftir o NONE asional influence 
(uy EE he Adi vui rom the lesser 
inte it Fihr and others, came rah, Taym, Jumah, 
why and extraordinary pe. men of considerable 
~ ADU pin "Umar nAg A qualities, people 
i Waggàs, “Abd oa ah ibn al-Jarrah, 
al-'A E » ahman ibn ' 
Thu wwam and Khadi dis 
5 initially $, Clearly, the assert; adijah — bint 
mainly followed i o? that the Prophet 

tav 

es and outcasts is 
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5. "Uthmàn b. ‘Affan 

6. az-Zubayr b. al- Awwam 
7. ‘Abd ar-Rahmàn b. 'Awf 
8. Sa'd b. Abi Waqqas 

9. ‘Ubaydullah b. al-Harith 
I0. Ma'mar b. al-Hàrith 


plainly unfounded. despite the fact that some of thoy 
followers were actually such men. 


(i) The small number of those early converts belonging to 
the powerful clans of Banü Hashim, ‘Abd Shams and 
Makhzum may be explained by the fact that: 


NE uuu rs vested ane |o gae. lbn Hisham maintains that al-Arqam b. Abi al- 
(b) the rise and success of the new movement of islam | i nas the tenth person to adopt Islam.?? Be that as it may, 
clearly entailed the destruction of those interests - the can be little doubt that this fine man of Makhzüm, whose 
new order could only be constructed on the ruins of the | 5an of life and property to the new religion played a major 
old one; » ys subsequent spread and victory, was one of the very 
(c) owing to the traditional rivalry between Bani Hashim | h Moslims. 

and 'Abd Shams on the one hand, and between those 
two clans and Makhzüm on the other, both ‘Abd Shams 
and Makhzüm resented the fact that Muhammad be- 
longed to Banu Hashim. But, alas, Banü Hashim them. 
selves did not accept his egalitarian message though of 
course they consistently protected his person against the 
offences of the idolaters because of the obvious implica: 
tions it had for their aristocratic dominance in Makkah 
Clearly, Abü Lahab, the wealthiest of Banu Hashim, 
felt those implications much more keenly than the others 
- hence his strong resistance and enmity to the Prophet, 
salla Allahu ‘alayhi wa sallam. 








iv) itis to be noted that many of those early Muslims took 
part either in the first, the second or both migrations to 
Abyssinia. This both adds to our confidence in the 
reliability of Ibn Ishaq’s information contained in the 
foregoing table, and fills our heart with sympathy and 
admiration for the sincerity and fortitude of those first 
Muslims. Falsehood rarely, if ever, breeds such a sincer- 
ity. For a believer in the Qur’anic Truth, there could be 
no need for further proof than the Qur'àn itself. But for 
awould-be believer the willingness of those early Mus- 
lims to undergo any hardship in the cause of their 
religion should be a sign of faith at once genuine and 


(ui) The description ‘was converted before the Prophet's profound. 


entry into the House of al-Arqam' merely indicates that 
those whom it fitted were among the very early Muslims. 


W) Also, the fine understanding, the ready willingness to 
Ibn Hisham?! maintains that al- Arqam b. Abi al-Arqam 


sanfice even their life, and the patience and serenity 





was the tenth person to be converted. So probably the 
Prophet entered his house during the first year of his 
mission. If this is so then those who were ‘converted 
before the Prophet entered the House of al-Arqam' were 


actually converted in the first year of the mission. Those 
early Muslims included: 


]. Khadijah 

2. ‘Ali b. Abi Talib 

3. Zayd b. al-Harithah 
4. Abu Bakr as-Siddiq 
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withwhich they endured hardship and suffering, strongly 
indicate the excellent quality of the training they received 
a the House of al-Arqam b. Abi al-Arqam. This house 
stands out as something more than merely a hiding and 
ameeting place for the early Muslims. It was a sort of 
School out of which the best cadres of nascent Islam 
praduated. If we recall, at this juncture, the amazing 
speed with which Islam swept the globe, then we may 
have some idea of the discipline and the high moral 
worth of those cadres. Saying this is to adopt the 
Muslims’ interpretation of the events associated with 
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, anformed to the Islamic pattern and scheme of things. 
p for such social change are given in rcasonable detail in 
"^ rån itself. The degree of excellence which those early 
J Cs aere able to realize in their lives was due to their finding 
yt precepts and applying them in actual practice. In the 
*, dys. faced with the harsh opposition of the Quraysh 
"m. they would resort to the House of al-Arqam b. al- 
oe Huddled together they would, joyfully and serenely, 
qui on the reading of the Qur'an. The sound of it imparted 
ames and peace to their agitated souls, and the explanation 
pnkred to them relieved and expanded their depressed and 
jmd hearts. The practical guidance they found in it was like 
mh handed to them whilst standing in the wilderness of 
phwh (ignorance) and not knowing whither to turn. What 
slit nature of this guidance? 

\ardinal requirement of Qur'ánic guidance (Hud@) is accep- 
at ol. compliance with, and complete obedience to the will 
sloder of God. This is implicit in the primary doctrine of 
awolhewm. A sincere Muslim is required to resign and submit 
«ing lo God. And it is only through this submission that 
vanescape alienation and attain true peace and reconciliation. 
tonllary of the cardinal monotheistic precept of submitting 
vdis the rule of following and strictly observing the orders 
aldecwons of the Messenger of Allah, sallà Allāhu 'alayhi 
wisdom. This is implicit in the Shahadah or declaration of 
H 


Ashhadu al là ilüha illa Allāh 

Ashhadu anna Muhammadar Rasülullàh 

Weaning: 

Inness that there is no god excepting Allah; 
\winess that Muhammad is His Messenger. 



























the rapid military and cultural expansion of carly lis. 
This is not the place to justify this interpretation; suff, 
it to say that the Muslims’ conduct both during the cou, 
of that expansion and in their subsequent manageme 
of the people and territories they controlled, represen 
a very bright chapter in the history of military conquew 
and the domination of one culture by another. 


The First Muslims - Aspects of Their Character and Achievement 


To attain some understanding of the phenomenon of those ven 
first Muslims, it is essential not to view them as rare individui 
with inherently extraordinary personalities. Such an approach 
not only superficial but fails to take into account the factors thi 
moulded and enhanced their spiritual and moral force - thi 
important inward force that controls the ultimate springs of actin 
in every man. Such an understanding can be achieved if we vie» 
them as the cardinal sociological phenomenon of their time. a 
of all times. To characterize this phenomenon in a few word 
would be to say that they were a 'Qur'ànic Generation (Jil 
Qur'üni) as Sayyid Qutb has put it.?3 It was the Quran tha 
exerted the primary educative influence upon the minds and soul 
of these early Muslims. Every time a set of verses were revealed 
to the Prophet he hurried to the Mosque; people were called to 
a special assembly, and the new verses read aloud by him. These 
Muslims then made it their urgent concern to understand the new 
revelation, memorizing it by heart, if possible. Most importantly 
it was their major characteristic that they strove to apply the 
Qur'ànic guidance to their everyday affairs. They understood. 
better than any later generation, that following this guidance a 
closely as they could was the only way to procure God's pleasure 
and blessings and only by satisfying their Lord could they hop 
to succeed both in this life and in the Hereafter. Prompted by 
this understanding they sought to realize the Qur’anic vision in 
their daily lives. The Qur'àn was never viewed by them a 
something to be chanted and recited only. This became tht 
practice of later generations who sank much below the high level 
of the true Qur’anic vision and design for the Muslims. An 
essential property of this vision was a dynamic spirit which eagerly 
sought to transform the social environment and engineer it s 


tance of and instant compliance with the rulings, judge- 
!* recommendations and prohibitions of the Messenger of 
‘dsamark of obedience and compliance with God's command- 
‘a, The Messenger did not speak for himself, he merely 
"liti God's Word, Will and Purpose for man, as it had been 
"itttohim. Those early Muslims had completely assimilated 
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this fact concerning the role ot the Prophet in deciding ther m 
affairs. - 
Essentially, it was the role of thc Messenger of Al 
Muhammad, salla Allāhu ‘alayhi wa sallam, to expound a 
monotheistic concept to people in all its far-reaching and liberas 
implications and give practical directives for their realization | 
order to perform this role, the Prophet was uniquely blessed 4 
is the Mercy of Allah to mankind. God made him a personificat 
of His guidance, and an embodiment of all the high id; 
necessary for the elevation of man. He bestowed upon him}, 
grace and blessings. as several verses of the Qur'àn testify: 


Surely you are of a character sublime! 
Surely you are a noble Messenger.” 


Most important of all, he was given the Qur'àn and ‘the seren 
oft-repeated verses’ therein: 


And verily, We have given you the seven oft-repeae 
(verses)? and the Great Qur'an. 

So, stretch not your eyes towards that which We made som 
(wedded) pairs among them to enjoy, and be not ned 
because of them, and lower thy wing (in tenderness) for th 
believers.2’ 


Having been given the Qur'an, Muhammad, salla Allahu alu 
wa sallam, could not possibly desire anything also pertaining t 
the material riches and comforts of this world. And this is ho 


the early Muslims too viewed the Qur'àn - as the greatest of d 
riches that they could possibly possess. If we study the elaborat 
contents of the Qur'àn, and the comprehensive detailed directives 
it contains about every aspect of life and man's purpose in th: 
life then we may begin to appreciate the force and the relevance 
of the Qur’anic education which the graduates of the Arqam 
Academy attained. The record of their achievement and the high 
moral civilizing mission which they sought to impart to humanil 


isa superb testimony and vindication of the training they received 


The first Muslims then constituted a whole generation that ws 
carefully and patiently nurtured on the Qur'ànic revelations, and 
this nurturing continued throughout the Makkan phase (abou! 
thirteen years) and the Madinan phase (lasting for another ten 
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a The result was that they developed dispositions, attitudes 
© maioral patterns which were superb cxamples of the 
Pye and the spirit of the glorious Qur'an — hence the 
v qon. the Qur'anic Generation. 
"y wality of the Qur'ánic guidance itself was intrinsically 
we to the creation and fostering of all that could be 
il OF desirable in the human personality. It is guidance 
y n both form (language) and content is precise and persua- 
a lis mot vague, cryptic or couched in unintelligible generali- 
"or metaphors. It is characterized by a sagacious admixture 
gimmon sense, based on the observed facts of Nature, and a 
wil metaphysical mysticism which never asserts anything that 
demonstrably counter to reason. Moreover, it contains some- 
yo qiie minute, practical details pertaining to almost every 
a df human conduct and everyday life. The injunction that 
wever disobeys the Messenger of Allah thereby disobeys Allah 
iinell is explicit in the Qur’anic text. It effectively ensured the 
„ution of the commandments of the Qur'an. 
Ths was the doctrine to which those first Muslims were 
iietively exposed in the Arqam Academy and which produced 
č unique Qur'anic Generation. - 
Wih these remarks, we come to the end of our discussion on 
tx pnvate stage in the Prophet's career. Altogether this stage 
wed for the first three years of the Prophetic mission from 610 
tll) CE. During this stage, the Prophet spared no effort in 
ming chosen individuals to the new religion. All this was 
| auiitedin absolute secrecy, good care being taken not to arouse 
| tesupicon of the idolatrous Quraysh. Then he received his 
| uxiscommandment to proclaim Islam publicly regardless of the 
umequences. As we shall see later, those consequences were 
Xn gave indeed. 








Wand References 


- Quran, 26 (Ash-Shu‘ara’): 215-16. 

* ran, 15 (Al-Hijr): 94-6. 

- Bathari (Carro edition), Bk. VI, p. 140. 

` Abi Lahab’ was merely a nickname of this dissident uncle of the Prophet. 
Histeal name was ' Abd al-"Uzza - the slave of ‘Uzza, onc of the Makkan 


Pinss, Abu Lahab literally means ‘Father of Flame’; he had a very 
Wdy complexion and a fiery temper. 
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Abt Lahab's wife, Umm Jamil bint Harb ibn Umayyah, was the gd» 
Abu Sufvan, onc of the chief opponents of the Prophet before Allah pa 
him to Islam 

Abd Lahab's wife used to carry thorny wood and place it a! the thregs 


of the Prophet's house. Abū Lahab was the next-door neighbour os. 


Prophet. CHAPTER 6 
Qur'an. 111 (Al-Masad): 1-5. 


ee E DAS the DS ‘Rum’ which the early Muslims used, 
employ when referring to the Byzantines. ; 

teCallto Islam in Makkah — 
the Public Stage 


Arnold J. Toynbee, Civilization on Trial, Oxford University Press. 1% 
p. 76. 

Qur'an, 112 (Al-Ikhlàs): 1-4. 

Qur'an. 103 (Al-‘Asr): 1-3. 

Qur'an, 104 (Al-Humazah): 1-9. 

Qur'an, 107 (Al-Ma‘un): 1-7. 

Al-Wahidi, Asbab Nuzül al-Qur an, p. 502. 

Qur'an, 102 (At-Takathur): 1-8. This is a very early Makkan revelation 
Qur'an, 1 (Al-Fatihah): 1-7. 

See Ibn Hisham. pp. 244 ff. 

The full name was Abū Bakr ibn Abi Quhafah, nicknamed "Aliq becaw 
of his comely face and because he survived despite the high infant mortali 
of his family. 

The information contained in the table is that given by Ibn Ishaq. Sce lix 
Hisham, pp. 244-62. The remarks are based mainly on the notes of li 
editors and Ibn Hisham. 

‘Uthman expressed his view concerning wine in the following acid state 
ment: ‘I do not drink what does away with my consciousness, causes m 
inferiors to ridicule me and prompts me to fornicate with my daughter 
When Islam later on prohibited wine, he commented, ‘Blast it! My insigh 
concerning it was correct.' Ibn Hishàm, p. 252. 

Ibn Hisham, p. 252. 

lbid. 

Sayyid Qutb, Ma'alim fi't-Tariq (Milestones), Cairo, 1966. The author 
attempted to set out the direction for change in the Muslim world. He wa 
executed in August 1966 after being sentenced to death by an Egyptian 
court on charges of plotting against the Nasser regime in Egypt. The book 
Ma'álim fi't-Tariq was one of the documents produced by the prosecution 
against him. 

Qur'an, 68 (Al-Qalam): 4. 

Qur'an, 33 (Al-Ahzáb): 21. 

i.e. Sürah al-Fatihah. 

Qur'an, 15 (Al-Hijr): 87-8. 






















fy lst of the first Muslim converts given above does not 
ust the number of persons who accepted Islam during the 
wears of the private stage according to Ibn Ishaq. After 
swng all the names, up to Suhayb which we included in the 
hn il, he added: 

T people entered into Islam, groups of men and women, 
gll mention of Islam became widespread in Makkah, and 
ak ted about it. Allah, the Highly Exalted, ordered His 
Wenger to proclaim publicly what had come unto him from 
lod." 

(oii then, the Muslims conducted their devotions secretly. 
Ww mght go into parts of the valley of Makkah which nobody 
wened and perform their prayers. One day, Sa'd b. Abi 
iis (the future commander of the Muslim armies against the 
Inn Empire) was praying with a small company of the 
xus Companions in a remote corner of the valley, when a 
mp of idolaters saw them. The idolaters criticized and vilified 


wii of praying, and the groups fought each other. Sa'd 
im ofthe idolaters on the head drawing blood; this ‘was the 
niod shed in the cause of Islam."? 


Impe as a Warner 


“have already seen that in his first public statement from 
"imm of as-Safa the Prophet emphasized that he was a 
“tsen by God to deter people from ‘a severe chastisement 
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which would be the inevitable consequence of their heedlessney, 
According to lbn Sa'd.* he went on to state that no benefit wy 
accrue to them in this life nor would they be able to attain ih 
bliss of the Hereafter until they said, ‘La ilàha illa Allah. The, 
was then no direct condemnation of the Arabs’ idols on the pn | gf : - 
of the Prophet. We also noted the indignant aggressive respone | gH ton, compromise and even bargaining. When those 
of Abu Lahab. an uncle of the Prophet, but this response wa |s fled. they resorted to applying pressure on his uncle and 
not immediately imitated by others. The general reaction wason | a” Abu Talib; but this too was unsuccessful. Finally, they 
of indifference, albeit of an arrogant nature. It was the indifferenc | ft?! outright and hysterical violence. 

of an unaware, naive Quraysh who did not as yet appreciate an 

of the very grave implications of the Prophet's apparently quite | ^ Tal 

innocuous cal for fen to say ‘La ilaha illa Allah’ Being alen qmi Ronan Yalib 

and having considerable interests at stake, Abü Lahab alon | ltag asserts that a delegation of the chiefs of the Quraysh 
immediately grasped the true importance of the monotheisti | ex Abù Talib three times in a desperate effort to persuade 
dictum; it was the first cry of destruction for the heathenistic |w forsake his nephew. They complained that he was a 


„gradually developed into fury, as hc continued arguing 
4^ spite. Then, as they saw his cause gaining ground and 
P e of his followers and disciples increasing cvcry day, 
* warme vindictive and violent. When thcy failed to restrain 
“eghet with reason and argument, they sought to confine 


aristocratic institutions of the Quraysh. sho undermined their fathers’ legacy, insulted their gods 
ol degraded their established institutions. On the first Occasion, 
Condemnation of Quraysh Attitudes and Institutions ti fàl gently pacified them and they dispersed. On the second 


IN un, they succeeded in making him sympathize somewhat 

Thereafter, but not until he had made similar appeals to thal | iei predicament and when they departed he called in his 
at Mount Safa, the Prophet launched a vigorous attack on the vw and said: 
Quraysh attitudes and institutions. Worship of inanimate idol Qmo my brother, your people have come to me and said so 
was strongly condemned as a terrible insult to human reason and | wo(he told him that they were utterly sickened by his attacks 
dignity. The heathenistic legacy of taking excessive pride in the | swibeliefs and social ways, and asked him to give up attacking 
forefathers, chiefs and ancestors of the Quraysh was similatl sadi you do not cease there would be war between Banu 
condemned and insofar as those ancestors were unbelievers Wi. js and the rest of the Quraysh. So spare me and yourself 
paid no attention to the previous scriptures, they would be | uci 'ssake don't make me suffer what I cannot bear... 4 
consigned to Hell-fire. Also, the Prophet sharply criticized the’ | Wenhe heard these words, the noble, embattled Muhammad, 
chiefs and the way they conducted their lives at Makkah. Their | jy, ‘alayhi wa sallam, thought that his uncle had changed 
keen money-mindedness and their practice of accumulating wealth | sand about his pledge to protect him and that he was about 
at the expense of the poor and the outcast was severely denounced: | ib, and surrender him to the Quraysh idolaters. He 
and so was their clanish arrogance and the injustice which they Simply stood up and said: 
used to inflict on their slaves and non-Quraysh Arabs. Not only Ünyunde, by God, if those people place the sun in my right 
did he tell them that they were wrong about many things, buthe | ate moon in my BG isto (deter me from) abandoning 
also authoritatively demanded that they abandon their gods. give | Sier | would not do that (but strive) until it prevails or I 
up their aristocratic privileges and attitudes, treat as equals both tbinthe attempt.’ Then being greatly moved in the e. difvhille 


their venerated chiefs and dignitaries and the dispossessed and pet sobbed passionately and turned to go away. But Abū 
under-privileged, and conduct their affairs in such a manner as MEN icocalled him back and said: | 
EE UU me needy and wayfarer MUN Lome back f my brother.’ And when the Prophet came 
demands from the Prophet irritated them at first, then the | ~#%,S07% my i P 


Whe added: 
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‘Go out, son of my brother, and do whatever you like, for y 
God, | will not surrender you for anything.” 

On the third occasion the chiefs of the Quraysh took with them 
one of the finest and most handsome of their youths, ‘Umarah 
ibn al-Walid ibn al-Mughirah, son of the aged but influential chief 
of Makhzüm. They offered to exchange ‘Umarah for Muhammad, 
salla Allàhu 'alavhi wa sallam. This time Abt Talib was ven 
annoyed. He replied stiffly: "What an unfair obligation you are 
imposing upon me. You give me your son to feed him for you, 
and | give you my son to be killed by you. This, by God, is what 
can never be.” 


The Quraysh Seek a Compromise 


Ibn Sa'd gives much the same story as that of Ibn Ishaq excep! 
he did not mention: 


(a) that they visited him a number of times. 


(b) the statement that Abt Talib sought to apply pressure upon 
the Prophet to stop calling upon the Quraysh to abandon their 
heathenistic practices, and the Prophet's reply that he would 
persist in his mission whatever the inducements to give It up. 
Besides, Ibn Sa'd's version is significantly different in that 1 
asserts that the Prophet himself was present when the Ouraysh 
chiefs called on Abū Talib. He — the Prophet - is alleged to have 
addressed them himself. After mentioning the offer of the 
exchange of ‘Umarah for Muhammad, salla Allāhu ‘alayhi wa 
sallam, Ibn Sa'd's version reads: { 

‘They said: Send for him (Muhammad) and we shall give him 
a fair offer. Abü Talib sent for him and when the Messenger of 
Allah came, he said to him: ''O son of my brother, those are your 
uncles and the chiefs of your people and they want to deal fairly 


with you." The Messenger of Allah then said: "Speak, | am 
listening." They said: 


"You leave us alone and our gods, and we leave you alone and 
your God." 


Abt Talib commented on their offer favourably, saying that 
the chiefs had treated his nephew fairly. But the Prophet replied 
as follows: 


"Well, would you grant me a word, which if you adopt it you 
would thereby rule over the Arabs, and with it the non-Arabs 
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ou? 
l ahl 0 


PY y replied: “This must be a winning word. Yes, by your 
| ai would say it, and say even ten words like it." The 
ce tne sad: 
| a Li ilâ 
eit 


ha illà Allah.” When the Prophet uttered this 
dictum, the idolaters were repelled by it. They 
PU fromhim and said to one another with displeasure: 
ring 10 yout gods, and be steadfast and patient with this 
| ay Trislast statement is ascribed to ‘Uqbah ibn Abi Mu'ayt.'ó 
‘que again, the Prophet here insisted on the monotheistic 
ayation as he did in his public speech on as-Safa. That the 
mhet once again reiterated and insisted on this declaration in 
isimportant meeting must have impressed on those Arabs that 
ws in deadly earnest about his mission. It also makes the 
uement of Yon Sa'd, who alone has cited it, more credible, since 
m would naturally expect the Prophet to reiterate it in public 
she did in private. Another aspect of interest in Ibn Sa'd's 
\alement is the information it contains about the compromise 
let which the idolaters made to the Prophet and which he 
| mantiy rejected by insisting on the monotheistic declaration. 
The main interest of Ibn Sa‘d’s statement, however, is the fact 
hal i mentions the actual presence of the Prophet when that 
* meeting took place between the Quraysh chiefs and Abu 
db. 


When it became apparent that the meeting was about to end 
n failure and that Abu Talib was not going to yield to their 
pressures and forsake his beloved nephew, they resorted to 
negotiation and bargaining with the Prophet personally. Ibn Sa'd's 
account is confirmed by Ton Ishaq. The latter reported a meeting 
that took place between the Prophet and one of the idolaters' 
chiefs, ‘Utbah ibn Rabi'ah, a notable of ‘Abd Shams and father 
of Hind who was the wife of Abt Sufyan, another chief of “Abd 
Shams and a bitter opponent of the Prophet, that is before Allah 
blessed him with guidance to become a Muslim. 

When it became clear that Abu Talib would never abandon the 
Prophet, ‘Utbah ibn Rabi'ah asked his people to give him leave 
to speak to him personally. Ibn Ishaq asserts that this incident 
took place shortly after the conversion of Hamzah in the fifth 
year of the mission. Once in the Prophet's house, ‘Utbah declared: 

‘You are, as you know, in an honoured position in your tribe 


149 





and possess a high status in our lincage. But you have innovated 
amongst your people a grave matter by which you have creates 
dissension in their community, undermined their prudence, vl. 
ified their gods. and religion and declared their forefather 
unbelievers who are doomed to Hell. So listen to me, | am goin 


to offer you some options to consider so that you may sth 
some of them.’ 

Ibn Ishag narrates that the Prophet asked him to go on; ‘Utbah 
continued: 


‘O son of my brother, if you want money by this matter which 
you have brought unto us, we will collect for you of our mono 
till you become the richest amongst us. And if you want honour 
we will make you chief and overlord over us, deciding on nothing 
without you. And if you want dominion, we will make you a King 
over us. But if it is a (vicious) vision which you see and which 
you cannot send away from you, we will arrange medical treatmen! 
for you, and we will spend generously until we cure you of it, 
since it is sometimes the case that the spirit dominates the man, 
till he is treated and cured of it.’ ‘Utbah went on till he had 
finished, with the Prophet listening patiently to him. Then the 
Prophet said: 

‘Have you finished, O father of al-Walid?’ 
‘Yes’, said ‘Utbah. 


"Then listen to me!’ said the Prophet. 
‘I will’, said ‘Utbah. 


Then the Prophet began (reciting the Qur’an): 


| 


| $ 







| a Prophet continued reciting from Sürah Fussilaf® in a deep 


- pice, and ‘Utbah listened intently until he came to the 


* where a prostration is prescribed. After prostrating he 


| odwith a serious face to ‘Utbah and said: 


aw have heard, O father of al-Walid, what you have heard. 
il leave you then with that.” "Utbah went back to his people 
aha changed face. They said: ‘What do you have, O father of 
Waid? He replied: '1 have heard a speech, and by God, I 
nt never heard anything like it. For, by God, it is not poetry, 
nist magic or soothsaying. O tribe of Quraysh, obey me. Place 
i\the responsibility) on me: and leave this man and what he is 
il. Leave him alone, for by God, the statement which I just 
vi from him will be something of great consequence. If the 
Ants manage to get rid of him, you have been spared by others, 
NI should he prevail over the Arabs, then his dominion is your 


immon, and his honour is your honour and you would then be 
ht happiest people because of him.’ 


They said: ‘By God the man has charmed you with his speech.’ 


Utbah replied: ‘This is my opinion but you are free to do what 
| vou think.” 


'In the name of Allah, the Compassionate, the most Merciful. | 
Ha mim. 


A revelation from the Compassionate, the most Merciful, 
A Book whose verses are (well) expounded, a Recitation in 
Arabic for people who have knowledge. 


(Bringing) good tidings and a warning, but most of them turn 
away so that they hear not. 


And they said: Our hearts are (sealed) in covers from what 
you (O Muhammad) call us to, in our ears there is a deafness. 


and between us and you there is a veil; act then 
we shall also be acting." 


for verily 
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llam Continues to Spread: Quraysh Persecution 


Alter the ‘Utbah episode, Islam continued to spread in Makkah 
amongst the clans of the Quraysh. The chiefs of the idolaters had 
ined every tactic. They had applied pressure on Abt Talib, sought 
losirike a bargain with him and had tried to negotiate and bargain 
with the Prophet himself. But none of these tactics had worked. 
llam continued to gain followers, men and women, day by day. 
Muhammad, salla Allāhu ‘alayhi wa sallam, must be stopped, the 
kaders of the Quraysh resolved, or there would be a monotheistic 
epalitarian revolution hanging over their heads. But then, what 
could be done? Nothing whatever seemed to work against the 
‘epidemic’ of the ‘renegades’. Every new success which the 
Prophet was able to secure filled their hearts with hatred and 
fury. When their best arguments failed they gave themselves up 
to irrational passions. They believed that they must resort to 
naked force and violence in order to destroy Muhammad, sallà 
Allahu ‘alayhi wa sallam, once and for all. A policy of fighting 
ihe sincere and youthful religious faith with brutal force was 
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launched. À new phase of persccution of Muslim converts began 
They decided to apprehend those who were not well-protected 
by the existing social system which only safeguarded those who 
were members of the strongest Quraysh clans, respected confed. 
crates or allies of those clans or persons who enjoyed the personal 
protection of some powerful chief or chivalrous individuals. The 
slaves. the outcasts and persons who were non-Quraysh aliens 
living in Makkah, were those who, for the most part, did not 
enjoy these special privileges. Many such persons were seized and 
impnsoned, tortured and sometimes killed. 

As for the Prophet, the Quraysh brought more pressure to bear 
on him. The idolaters would go to him with grotesque arguments 
and demands. They would demand that, if he was truly a Prophet 
sent from heaven, he ought to change the mountains and hills 
which surrounded Makkah into mountains of gold and silver. 
Failing that, then why could he not ask his God to cause them to 
move elsewhere, giving more plains and more space for Makkah 
to be used in agriculture. They also asked for rivers like those of 
Syria and Iraq. Then, they would demand to see their dead 
ancestors and forefathers come to life again. In particular they 
wanted to see the celebrated founder of Makkah, Qusayy ibn 
Kilab, who had died long before. 

A delegation consisting of the leaders of the idolaters went to 
the Prophet and in addition to putting forward the foregoing 
fantastic demands, also repeated much the same offer which 
"Utbah had previously made. This delegation consisted of: 

]. ‘Utbah ibn Rabi'ah. 


2. Shaybah ibn Rabi‘ah, his brother, both of whom were 
among the chiefs of 'Abd Shams killed at Badr. 

3. Abu Sufyan ibn Harb (also of ‘Abd Shams). 

4. an-Nadr ibn al-Harith (‘Abd ad-Dar). 

5. al-Walidibn al-Mughirah (prestigious chief of Makhzum). 

6. Abt Jah! ibn Hisham (a major chief of Makhzum). 

7. Umayyah ibn Khalaf (of Jumah) and others. 


Their offer to make him a King or a wealthy man was instantly 
rejected by the Prophet in much the same way that the similar 
offer from ‘Utbah had been rejected. In reply to the fantastic 
demands mentioned above, he frankly and plainly disavowed 
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ay supernatural powers. He stressed that he was only 
Ps and reminder before a severe chastisement, 
An. 

A ye omman 


dments and injunctions of God as they 
© jel to im through the mediation of the Archangel 


(ey accepted what he brought to them, they would 
T cute th 


e good and the benefits of this world and of the 
"jg Bui. il they rejected it then he was to be patient and 
oi until God decided between him and them. But the 
js were in no mind to hear a sober, rational reply. Yhey 


i tome seeking one in the first place. Their objective was 

«x and ridicule the Prophet and the Muslims, and, in this 
tive their acute sense of failure and exasperation at being 

jt lo stop the sweeping successes of the new rehgion which 

x hophet was boldly proclaiming in Makkah. They continued 

a verbal attacks on the Prophet and asked various questions 
Jimanded information about them. They asked about a group 
‘jong men, who had deserted their people and had strange 
qms. They also wanted to know whether a man who 
milled a great distance would reach the western and eastern 
ais of the Universe. Finally they wanted to know about the 
Xwe of the soul. The Prophet promised to have his answer 
‘aly by the next morning. However, he forgot to say 'Insha' 
lik, ve. ‘If God wills’. So the Angel did not reveal anything 
thim by the next morning, and indeed did not appear for the 
xn fifteen days. During those long days, the Prophet grieved 
m the idolaters were jubilant, their attacks on the Prophet 
tahing new heights. Then God revealed Surah al-Kahf (The 
(ave), giving, elaborate answers to those questions. This long, 
ikorbing surah takes its name from the cave to which those 
fatu! young men had resorted in order to seek refuge from 
persecution at the hands of the unbelievers. Pickthall asserts that 
Western writers (e.g. Gibbon) identify the story of those faithful 
youths with that of the Seven Sleepers of Ephesus.? It was the 


lewish rabbis of Yathrib who suggested these questions to them 
Io put to the Prophet as a test of his Prophetic claims. 


The story of the "People of the Cave’ served as a prelude to 
the hard and cruel period of persecution which the idolaters of 
the Quraysh were about to launch against the Prophet and his 
followers. Persecution of those who opposed falsehood and 
injustice WaS Not a consequence only of the struggle between 
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Muhammad. salla Allahu 'alayhi wa sallam, and the forces of the 
Arabian Jahilivvah. |t was and still is, a sociological, universal 
law. governing such conflicts. The story of those youthful believers 
provided pertinent education for the Muslims in respect of the 
Divine laws. 

Persecution of the Prophet himself and the early Muslims was 
now fully under way. However, the degree of the persecution 
depended on the prestige enjoyed by each persecuted individual 
The social system of the Quraysh was based on privilege. The 
less the prestige. the greater was the degree of persccution. The 
worst persecution was inflicted upon slaves and persons with weak 
tribal links. Band Hashim and their allies, the Banu al-Muttalib, 
were also persecuted, though to a lesser degrce. and ultimately 
the Prophet himsclf was insulted and physically assaulted a 
number of times. However the protection given to him by Abu 
Talib, and Banu Hashim in general, acted as a strong deterrent 
to the aggression of the Quraysh against him. Members of strong 
clans such as 'Abd Shams or Makhzüm also enjoyed a reasonable 
protection. Nevertheless, a substantial degree of persecution was 
inflicted upon them. The entire clans of Banü Hashim and Banu 
al-Muttalib were exposed to a policy of the most harsh ostracism 
and social exile that history has ever seen. The entire membership 
of two clans, irrespective of whether they were Muslims or 
non-Muslims, were obliged to retreat to the Shi'b (an isolated 
portion of the valley of Makkah) of Aba Talib. But before we 
give more details about this social exile, let us sce what the 
gracious, magnanimous Prophet himself suffered in the cause of 
the struggle to carry out the order and commandments of his Lord. 


The Prophet Leads the Struggle 


There could be no doubt that the brunt of the idolaters’ 
opposition was directed against the person of the Prophet himself. 
This was inevitable since it was Muhammad, salla Allahu 'alayhi 
wa sallam, more than anyone who insisted upon a whole range 
of measures that were precisely designed to overthrow their social 
system and end their unjust aristocratic domination in Makkah. 
He was the spearhead of the Monotheistic Revolution which, in 
their own words, had succeeded in creating dissension and strife 
in their community and, as a result of this denunciation of their 
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‘undermined their prestige and honour in Arabia. 
nante natural that the very first concern of the Quraysh, 
"anre was to De rid of him by any means and at any cost. 
leaders of the idolaters’ offensive against the Prophet 


Mme Clan 
'Amribn Hisham (Abt Jahl) Makhzüm 
} Utbahibn Rabi'ah ' Abd Shams 
! Shaybah ibn Rabi'ah ‘Abd Shams 
| Umayyah ibn Khalaf Jumah 
$ Ubayy ibn Khalaf Jumah 
| M Walidibn al-Mughirah za 
1. Abu Lahab P iai j 
| Uqbah ibn Abi Mu'ayt « 
9. an-Nadr ibn al-Harith e onam E 
Ij. Umm Jamil (wife of Aba Lahab) ‘ AM o 


Te first five enemies of God, belo 
ums and Jumah respectivel 
mi the Prophet and his f 
anated by al-Bukhari, the 


nging to Makhzüm, ‘Abd 
Y, must have led the persecution 
ollowers. In an authentic Hadith, 


Er i, Prophet is Teported to have com- 
juned to nis Lord of the harm they were doing him. He asked 


iit God should punish them for their misdeeds against him and 
is followers. Five of them were killed at Badr, and two of them 
xere killed by Muslims whom they had tortured at Makkah. The 
Hadith runs as follows. 
On the authority of ‘Abdullah (ibn ‘Umar) who said: 
Asthe Prophet was prostrating and some people of the Quraysh 
were not far away, ‘Uqbah ibn Abi Mu'ayt came along with the 
entrails of a goat and flung them on his back. Fatimah, his 
daughter, came Out and removed the unclean stuff and angrily 
cursed the wrong-doers and prayed that God might punish them. 
Then the Prophet raised his head, finished his prostration and 
ed passionately: 
E Ray deat Rd with the Mala (the notables) of the 
Quraysh, Abü Jahl ibn Hisham, ‘Utbah ibn Rabiah, Shaybah 
ibn Rabi'ah, Umayyah ibn Khalaf and Ubayy ibn Khalaf Lp | 
Apparently, the Prophet did not mention the direct culprit 
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"Uqbah ibn Abi Mu'ayt among those whose punishment he prayed 
for because, despite his evil-doing and meanness. he Was a Weak 
docile man who was very much under the influence of his clog 
friend, Ubayy ibn Khalaf." 

Apart from this ugly incident involving ‘Uqbah ibn Abi Muay, 
the noble Muhammad, salla Allahu ‘alayhi wa sallam, had suffered 
a great deal of harsh ill-treatment at the hands of the unbelievers 
But according to Ibn Ishaq,'2 the worst incident of persecution 
which the Prophet had suffered in the cause of carrying out his 
Lord's commandments was the following: 

‘Urwah ibn az-Zubayr asked ‘Abdullah ibn ‘Amr ibn al-'As 

about the worst incident of persecution which he had seen the 
Quraysh inflict upon the Prophet of Islam. ‘Abdullah then 
narrated that he was present when a group of the Quraysh were 
assembled in the courtyard of the Ka'bah. They talked about the 
Prophet and what he had innovated in the affairs of the Quraysh 
and about matters which they did not find to their liking. As they 
were thus assembled the Prophet himself appeared in the court. 
yard of the sanctuary. When he came past them, they made 
slanderous remarks about him. ‘Abdullah said that he noticed the 
effect of those slanderous remarks on the face of the Prophet. 
When he passed by for the second time, they repeated ther 
remarks. Again ‘Abdullah noticed a change in the Prophet's face. 
When they did that for the third time, the Prophet stood facing 
them and said, ‘Do you know, O tribe of Quraysh, for by Him 
in whose hands is my life 1 have come to you with destruction 
They were so taken aback by his statement that they were utterly 
silenced (as if there were birds in their heads). Some of those 
who had treated him the worst, now addressed him very politely, 
saying that they had previously known him not to be provocative 
or ignorant (of good manners) and politely entreated with him to 
leave. Then the Prophet left peacefully. 

The next day, the same people assembled in the Ka'bah, and 
when the Prophet appeared, accompanied by Abt Bakr, they 
attacked him, as if they were one man, saying: 'Is it you who say 
so and so?' and the Prophet answered in the affirmative every 


time. One of the men took him by the mantle and pulled him 
violently. Abü Bakr intervened angrily, protestin 


i l g. Do you kill 
a man because he said: “God is my Lord"?' Then the men left 
him and dispersed. Abt Bakr went home with an acute headache 
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| 


| 
| 


| 


| 






y (act that his long hair was pulled very hard during the 
gl 


5 poe version of what the Prophet suffered at the hands 
Te” believers received additional confirmation from al- 


ji! who cited the incident without giving all the details 
alte Ishaq gives in his version. However, al-Bukhari gives 
ymotinformation which we do not find in Ibn Ishaq, namely 
w ite man who pulled the Prophet's mantle was none other 
athe mean enemy of God, ‘Uqbah ibn Abi Mu'ayt. According 
; Dirt version, "Uqbah tried to strangle the Prophet but 
ii Bakr took him by the shoulder and pushed him away. 

naddion to Abu Lahab, his wife and ‘Uqbah ibn Abi Mu'ayt, 
ii Jahl also sought to inflict bodily harm on the Prophet. On 
we occasion, he took a big stone and attempted to let it fall on 
i Prophet's head while he was prostrating in the courtyard of 
ik Kabah. But as he drew near, he saw an enormous camel 
‘aging in his direction, so he threw the stone down and fled to 
tithe strange story to his fellow idolaters. In a second incident, 
k insulted the Prophet, salla Allāhu ‘alayhi wa sallam, using 
molane and provocative language as he was worshipping at the 
Kabah. But the Prophet chivalrously restrained himself and was 
ute unmoved by the ugly provocation. This latter incident led 
lothe conversion of the noble uncle of the Prophet, Hamzah ibn 
Abd al-Muttalib. His conversion not only helped to relieve the 


ullenng and the persecution but it almost tipped the balance of 
power in favour of the Muslims. 


Abu Jalib’s Protection 


Despite the fact that the Prophet, sallà Allāhu ‘alayhi wa sallam, 
actually suffered a lot at the hands of the ringleaders of the 
dolaters, it could not be disputed that, had it not been for the 
protection which he received from Banu Hashim and Banu 
al-Muttalib and their senior patriarch Abu Talib, things could 
have been much harder for him. The following incident, narrated 
by Ibn Sa d" amply demonstrates that the protection was most 
effective. 
One day, Muhammad, salla Allahu ‘alayhi wa sallam, could 
not be found anywhere in Makkah. Aba Talib thought that he 
had perhaps been harmed by the idolaters. He hastily gathered 
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| rion of Hamzah 


together an armed contingent of Band Hashim youths and set i 
to look for him. But he was soon assured that Muhammad, sli 


M 
Allāhu 'alayhi wa sallam, was quite safe in a nearby how | 


However, Abt Talib did not let the incident pass by withoy 
making it well known to everybody that when it came to 
Muhammad's safety and protection, he was in deadly eames 
The next morning he appeared with his armed contingent before 
the assembly of the Quraysh. He explained why they were there 
and solemnly told them that had Muhammad, salla Allahu ‘alayh 


wa sallam, been killed, they were resolved to kill them all or di 
themselves in the attempt. 


But despite this strong protection, the Prophet suffered as we 
have seen. Of course, God could have absolutely protected Hu 
Prophet, so that nothing at all could harm or insult him. Bu 
suffering in the cause of truth and in the way of the Lord was th 
School in which his people, and those who stood for his caus. 
were receiving their education and training. The Prophet himsel 
was perhaps in no need of such training, having been chosen and 
prepared for his high prophetic office since his early childhood 
But it was important that he should give an example to his peopk 
in this respect. Not only did it become absolutely clear to those 
early Muslims that persecution is an essential and inevitable 
consequence of the call to the way of God, a universal experience 
of those who sincerely follow this way, but that it is God's way 


of examining those followers themselves and separating the 
sincere from the mere pretenders: 


Or think you that you will enter Paradise while yet there has 
not come unto you the like of (that which came to) those 
who passed away before you? Affliction and adversity befell 
them, they were shaken as with earthquake, till the messenger 
(of Allah) and those who believed along with him said: When 
shall Allah's help come? Now, surely Allah's help is nigh . . .': 


Persecution is also God's way of strengthening the ranks of the 
believers, since hardship and suffering discourage the timid. the 


weak and the opportunist from continuing in the mem 
the new movement. 


bership of 





ie 
wy an exaggeration to say that the conversion of 
jvasamajor development in the history of Islam. Hamzah 
iiy he same age as his nephew, Muhammad, sallà Allāhu 
WE sallam. But Hamzah was a man with an enormous, 
| em physique and a fighter of tremendous courage. He had 
| «mers and tastes, he was chivalrous, fond of hunting and 
| jakeen sense of justice and fair play. 
re afternoon he entered the city after spending a day hunting 
di qme. He visited the sanctuary to circumambulate the 
ph. As he was getting ready to go home, a slave girl called 
ubloudly to him: 
You have not seen, O Hamzah, how Abt Jahl insulted your 
phew, just a few hours ago" 
Oh really! and what did he say to him?’ 


(dear! O dear, it was a very ugly insult! It is unrepeatable" 
And then what happened?’ 


Nothing! The Prophet said absolutely nothing. But he went 
tome as soon as Abu Jahl disappeared.’ 

Hamzah, who was a friend of the Prophet, was furious. He 
vent directly to the Assembly House of the Quraysh. There Abu 
hhl was sitting among the dignitaries. Hamzah went straight to 


him and hit him on the head with his bow, hard enough to cause 
to bleed: 


You insulted him, and 1 am also of his religion,’ said Hamzah, 
mt meaning precisely what he said since he was actually not a 
believer at that time. He merely said these words to hurt Abu Jahl. 

When Abi Jahl’s relatives and tribesmen stood up to confront 
Hamzah, Abü Jahl pacified them by admitting that he had badly 
insulted his nephew. Actually, Aba Jahl might have been ap- 
prehensive lest Hamzah be killed and a blood feud develop in 
Makkah. When his anger had subsided and he was alone at home, 
Hamzah indicated that he was sorry that he had gone to such 
lengths in order to hurt Abt Jahl. In particular, he was not easy 

in his mind at having asserted that he was a convert to the cause 
| of the Prophet when, in fact, as yet he was not. He spent a 
| sleepless night, asking God to guide him in the matter. But in 
the morning he felt assured that he had done the r 
declaring his intention of becoming a Muslim. So h 


ight thing by 
€ went to the 


159 


T uad Hamzah 


together an armed contingent of Banü Hashim youths and set out 
to look for him. But he was soon assured that Muhammad. salli 
Allāhu ‘alayhi wa sallam, was quite safe in a nearby house 
However, Abu Talib did not let the incident pass by without 
making it well known to everybody that when it came to 
Muhammad's safety and protection, he was in deadly earnest 
The next morning he appeared with his armed contingent before 
the assembly of the Quraysh. He explained why they were there 
and solemnly told them that had Muhammad, salla Allahu ‘alayhi 
wa sallam. been killed, they were resolved to kill them all or die 
themselves in the attempt. 

But despite this strong protection, the Prophet suffered as wc 
have seen. Of course, God could have absolutely protected His 
Prophet, so that nothing at all could harm or insult him. But. 
suffering in the cause of truth and in the way of the Lord was thc 
School in which his people, and those who stood for his cause, 
were receiving their education and training. The Prophet himself 
was perhaps in no need of such training, having been chosen and 
prepared for his high prophetic office since his early childhood. 
But it was important that he should give an example to his people 
in this respect. Not only did it become absolutely clear to those 
early Muslims that persecution is an essential and inevitable 
consequence of the call to the way of God, a universal experience 
of those who sincerely follow this way, but that it is God's way 


of examining those followers themselves and separating the 
sincere from the mere pretenders: 


Or think you that you will enter Paradise while yet there has 
not come unto you the like of (that which came to) those 
who passed away before you? Affliction and adversity befell 
them, they were shaken as with earthquake, till the messenger 
(of Allah) and those who believed along with him said: When 
shall Allah's help come? Now, surely Allah's help is nigh. . .!5 


Persecution is also God's way of strengthening the ranks of the 
believers, since hardship and suffering discourage the timid, the 


weak and the opportunist from continuing in the membership of 
the new movement. 
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i "T exaggeration to say that the conversion of 


` samar development in the history of Islam. Hamzah 

"ghe same age as his nephew, Muhammad, salla Allahu 
"isla, But Hamzah was a man with an enormous, 
"a pysique and a fighter of tremendous courage. He had 


comets and tastes, he was chivalrous, fond of hunting and 
en sense of justice and fair play. 


wafernoon he entered the city after spending a day hunting 
ipm. He visited the sanctuary to circumambulate the 


Wh M he was getting ready to go home, a slave girl called 
shwdly to him: 


\whave not seen, O Hamzah, how Abt Jahl insulted your 
civ, just a few hours ago! 


Uh really! and what did he say to him?’ 


Okar! O dear, it was a very ugly insult! It is unrepeatable" 
M then what happened?’ 


Nothing! The Prophet said absolutely nothing. But he went 
mas soon as Abu Jahl disappeared ^ 

hamzah, who was a friend of the Prophet, was furious. He 
iu directly to the Assembly House of the Quraysh. There Abu 
idl was sitting among the dignitaries. Hamzah went straight to 
mand hit him on the head with his bow, hard enough to cause 
tio bleed: 

‘You insulted him, and 1 am also of his religion,’ said Hamzah, 
w meaning precisely what he said since he was actually not a 
liever at that time. He merely said these words to hurt Abt Jahl. 

When Abu Jahl's relatives and tribesmen stood up to confront 
Hamzah, Abu Jahi pacified them by admitting that he had badly 
muled his nephew. Actually, Abt Jahl might have been ap- 
pehensive lest Hamzah be killed and a blood feud develop in 
Makkah. When his anger had subsided and he was alone at home, 

Hamzah indicated that he was sorry that he had gone to such 

lengths in order to hurt Abt Jaht. In particular, he was not easy 

inhis mind at having asserted that he was a convert to the cause 

of the Prophet when, in fact, as yet he was not. He spent a 

deepless night, asking God to guide him in the matter. But in 

the morning he felt assured that he had done the right thing by 
declaring his intention of becoming a Muslim. So he went to the 
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Prophet and declared himself a believer and there was rejoicing 
and jubilation in the House of al-Arqam. Throughout Makkah. 
the Quraysh received the news of his conversion with deep dismay 
|t had a profoundly demoralizing effect upon them. They knew 
that thc cause of Islam had bcen tremendously strengthened, and 
that it would no longer be possible for individual members among 
them to publicly vilify the Prophet. And, indeed, their anticipation 
was right. Hamzah devoted all his tremendous energy and courage 
to the defence and advancement of the new religion. 

Later he played a major role in thc decisive Battle of Badr 
He, more than anyone, was able to inflict heavy casualties on the 
polytheists from the Quraysh and especially amongst the leading 
house of ‘Abd Shams. At Uhud, the next battle in which the 
Quraysh sought to take their vengeance on the Prophet and his 
followers, to kill Hamzah was therefore their first objective. So 
keen and intent were 'Abd Shams on killing Hamzah that Hind, 
whose father ‘Utbah ibn Rabi'ah, uncle Shaybah ibn Rabi'ah and 
brother al-Walid were all killed at Badr, recruited a special agen! 


to kill him at Uhud. He was one of her ambitious bondmen who 
was eager to be freed: 


"Wouldn't you like to be free, Wahshi (for that was his name)? 
'And who doesn't desire freedom, my lady Hind?' 
"Then you will be free, if you can get me the head of Hamzah 
ibn ‘Abd al-Muttalib.' 
‘But where shall I find him?’ 


‘Don't worry. We shall soon go to war against these renegades 
and Hamzah is sure to be there.’ 


‘Then I bet I shall be free as soon as the battle takes place.’ 


So Wahshi began to prepare for his ugly mission. He purchased 
a special weapon, and kept it ready. At Uhud, the wretched 
Wahshi never took part in the fighting, but he kept Hamzah in 
view, until he got his opportunity to bludgeon to death the 
‘Chivalrous Knight of Islam and Lion of God’. Since the idolaters 
were victorious that day, Hind got hold of the corpse of the noble 
fighter, cut open his abdomen and chewed his liver. 

The Prophet was deeply grieved at the news of Hamzah's 
martyrdom and Hind’s vicious profanity. He declared that she 
should be taken prisoner dead or alive. However, Hind later 
became a Muslim and the Prophet forgave her — a truly great 
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qggnanimity and forgiveness and a superb illustration 
# eat relationships in Islam, 
,P 


- mon of ‘Umar 
| grt 


sik conversion of Hamzah, the biggest victory for the 
“aaas the conversion of ‘Umar ibn al-Khattab, the second 
„isome power after the Prophet. ‘Umar’s conversion was 
iras a great victory for the cause of Islam. Like Hamzah, 
i5 a tall, imposing figure, and like the ‘Lion of Allah’, 
mesed unquestionable courage. ‘Umar’s conversion took 
goy a lew months after the conversion of Hamzah, and 
gwo Major events took place either in the fifth year of 
hmmad s mission or at the beginning of the sixth. 

halshag’* gives more than one version of ‘Umar’s conversion. 
muting to one account, he embraced Islam some time after 
ini migration to Abyssinia. But a second version has it that 
conversion happened as the immigrants were preparing to 
me lor Abyssinia, the ‘land of righteousness’ .'’7 Since the first 
ugtion took place towards the end of the fifth year of the 
‘he's mission,'® then if the second version is true, the 
wersion must have taken place in the fifth year. But if the first 
mn of lbn Ishag is true, then the conversion took place some 
nt at the beginning of the sixth year of the Prophet’s mission, 
ihon time after the return of the Quraysh delegation to the 
Negus, requesting, without success, the extradition of the immig- 
ns. 


Be that as it may," Umar's conversion was an historic event. It 
keply shocked everybody in Makkah. The Muslims were jubilant 
and the unbelievers dismayed. Until ‘Umar's conversion, the 
Muslims could not hold their prayers in public. Now, after the 
acession of ‘Umar to Islam, they held them in the courtyard of 
he ancient sanctuary. Entering Arqam's house, he found the 
Prophet and his Companions, including Hamzah and Abt Bakr, 
sill reciting and studying the Qur'an in secrecy, lest the Quraysh 
should harm them. But the outspoken, exuberant ‘Umar did not 
find secrecy and timidity to his liking. He did not rest content 
until he had persuaded the Prophet and his followers to appear 
in public and declare their faith and its doctrines before eve rybody. 
So, the Muslims formed up into two columns, with Hamzah 
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- and bled profusely. She said angrily: ! ! 
ig, what {Truth is not in your religion? I give witness 


heading one column and the newcomer, “Umar, heading the r 
second. It was the first Muslim public demonstration in Wee ETIN od, except the One True God (Ashhadu al là 
The effects of this demonstration were remarkable. The “s iih) and that Muhammad is His Messenger (Wa 
Quraysh were overawed by the bold and aggressive attitude of — 7^ gna Muhammadar Rasülullàh). 

the small company of Muslims. They were confronted with the 


ay was great h ‘ae at 
reality of the solid basis of the new movement in their midst. st wis greatly moved and shaken by the bloody incident 


jt was a manifest challenge to the continuation of the oppressive geome moved him to pity and affection: 


domination of the Quraysh both in Makkah and in Arabia at wll into What you have been reciting just now? 
large. 


sare impure (Najis), and it (the Qur'àn) is only touched 

The conversion of ‘Umar was described as a ‘succour’, his 2 putt ones; so go and wash yourself or wash your limbs, 
migration later to Yathrib was termed a ‘victory’ and his rule after gusset. 

the death of the Prophet a "mercy'.!? It was because of the great 


imr complied at once. Then she gave him the sheet and he 
role he played in the success of Islam, that "Umar was called 
al-Fárüg? or ‘the Distinguisher’, i.e. the one who distinguishes 


3 
between truth (Islam) and falsehood. 


inthe name of Allah, the Compassionate, the most Merciful, 
Different versions are given about the manner in which the n 
conversion of ‘Umar took place. The following is the most è have not revealed unto you (O Muhammad) the Our'án 
widespread and the most reliable:?! lit you should be distressed, 
NES Bu as a reminder unto him who fears, 
Anas ibn Malik said: ‘Umar went out of his house carrying a A revelation from Him who created the earth and the high 
sword. A man met him who asked about his destination. heavens 
] want to kill Muhammad. The Com, ; . 
Do you think that Banü Hàshim and Banü Zuhrah would leave passionate One, Who is established on the Throne. 
you in peace if you killed Muhammad? 


Unto Him belongs whatsoever is in the earth, and whatsoever 
i between them and whatsoever is beneath the sod. 


| oic 
What! You have also become a renegade and left your religion: And if you speak aloud, then verily He knows the secret 


Could I tell you something that would surprise you? Your 


i i i (thought) and (that which is yet) more hidden. 
brother-in-law and your sister Fátimah have both become re- : . 
negades and have tenet the religion to which you adhere! Allah! There is no God save Him. His are the most beautiful 

‘Umar hurried to their house in great agitation and anger. He MM. 
confronted his sister and her husband. 

What is the strange humming which I have just heard? (He had 
actually heard them reciting the Qur'àn as he approached their 


Verily | am Allah, there is no god save Me. 
So serve Me and establish prayer for My remembrance.” 


house) When he reached the fourteenth verse, “Umar expressed a wish 
logo and see the Prophet. He wanted to declare himself a Muslim 
vemm voee E D between us. and to admit that there is no god except the One, True God, “La 
se Truth is in something other than your ilàha illa Allah’. When he knocked at the door of the House of 
religion? said Fatimah's husband. 


al-Arqgam, there was a deep hush inside — “Umar, the staunch 
enemy of God, was at the door armed with his famous sword. 
But the Prophet firmly gave the order that "Umar be admitted. 
Hamzah, who was at the side of the Prophet called out loudly: 
“If he means well, then we will treat him well, but if he wants 


‘Umar leapt upon him, hitting and kicking him as hard as he 
could. Faumah stepped in between the two men in an attempt to 
protect her husband against 'Umar's blows, but she was badly hit 
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evil, we shall kill him with his sword and that will be easy for us.’ 
As 'Umar was crossing the threshold, the Prophet leapt forward 
and seized him by his mantle and the straps by which his sword 
was attached: 
‘O ‘Umar, aren't you going to end (your unbelief and enmity 
towards the Muslims) until God causes to descend upon you 
indignity and torment as He did upon al-Walid ibn al-Mughirah? 


O Lord, this is ‘Umar ibn al-Khattab! O Lord, strengthen the 
religion with ‘Umar ibn al-Khattab.’ 


CHAPTER 7 





Persecution 


Notes and References fieconversion of ‘Umar added substantially, as we have seen, 





1. Ibn Hisham, p. 262. vie power and prestige of the emerging faith. The Prophet 
2. lbid.. p. 263. mill was further protected from harm and harassment by these 
3. Ibn Sa'd, p. 200. a important conversions. On the other hand, the Quraysh felt 
4. Ibn Hisham, p. 266. ‘oe and more vindictive at the Prophet's continued progress 
2 ns p. 417; Ibn Sa'd, p. 202 ithe inroads he was making among the Quraysh. They 
7. Ibn Hisham, p. 204. ` | mensified their efforts to repress the new faith, and to oppress 
8. Quran, 41 (Fussilat). knew Muslim converts. The noble and considerate Prophet was 
9. The identification of the ‘People of the Cave’ with the ‘Seven Sleepers of — | med when he saw the trials and persecutions to which his 
Ephesus’ is doubted by Pickthall who maintains that the story probably — | (lowers were exposed and from which he was unable to protect 
belongs to the rabbinic tradition. See his introduction to Surah al-Kah{ 
BOE nine of the Glorious Qur'an. km. He is reported to have suggested to them: 
10. Sahih al-Bukhari (Cairo), Vol. I1, Bk. 5, p. 58. Perhaps you should go to the land of Abyssinia, for there isa 
ll. See Ibn Hisham, p. 361. King there under whom no injustice is done to anyone, and it is 
= am P. I Ru Wad im. aland of truth and righteousness, and until Allah provides you 
EU d, p. 354 e va a _uelief (rom your present circumstances.'! 
15. Quran, 2 (Al-Baqarah): 214. 
i See Ibn Hisham, p. 342. 


This is how the Prophet referred to Abyssinia when he recommended 
migration there. 


18. Ibn Sa'd, Vol. I, p. 204. 
19. Ibid., Vol. MI, p. 270. 


The First Hijrah to Abyssinia 


The Prophet's suggestion gave rise to the first hijrah or 


migration to Abyssinia. It has sometimes been assumed that the 
20. It was the Prophet who gave ‘Umar this name. See Ibn Sa'd, Vol. III. p. Braun to cis A a Sup OUS dne Dads of jure 
267 f. evidence suggests that it took place in two successive and distinct 
21. This version is favoured by Ibn Hisham, Vol. I, pp. 343-5; Ibn Sa'd, Vol. stages. In the first stage a small number of persons participated 
I1], p. 267 f. 
22 


- ten or eleven men, four of whom were accompanied by their 
Qur'àn, 20 (Ta Ha): 1-14. This version is given in [bn Sa'd, Vol. III, p. 267 f. wives. These included a daughter of the Prophet, Ruqayyah, who 
was the wife of "Uthman ibn ‘Affan. According to Ibn Sa‘d, this 
migration took place in the fifth year of the Prophet's mission in 


the month of Rajab. The migrating Muslims led by ‘Uthman ibn 
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Maz'ün were hotly pursued by the Quraysh but they managed to 
catch a boat at the port of Shu'aybiyyah near the site of the presen, 
port of Jeddah. They stayed in Abyssinia for only three months. 
Their return to Makkah was probably prompted by rumours of 
the mass conversion of Makkans to Islam,? which turned out to 
be false. The story behind the alleged mass conversion of Makkans 
has been related in the so-called 'Satanic Verses' - verses which 
allegedly spoke favourably of the idols of Makkah (see pp 
171-7). 


The Second Hijrah to Abyssinia 


The second group of Muslims migrated to Abyssinia after the 
first group had returned to Makkah. In fact some who were in 
the first group were included in the second which was led by Ja'far 
ibn Abi Talib. 

When the Quraysh saw that they were unable to check the 
Muslim exodus to Abyssinia, they decided to send an official 
delegation to the Abyssinian ruler, the Negus, to make a requesl 
for their extradition. The delegation consisted of the Qurayshs 
foremost diplomat, the crafty 'Amr ibn al-'As, a man well known 
for his inventiveness, and a certain ‘Abdullah ibn Abi Rabi'ah. 

The two men went loaded with valuable gifts of fine leather for 
the Negus and his notables. Umm Salamah bint Umayyah ibn 
al-Mughirah narrated that the two envoys arrived in Abyssinia to 
find the Muslims living peacefully under the protection and 
hospitality of the Negus. They gave a gift to each of the Negus 
courtiers to win them over to the task of persuading the Negus 
to agree to the extradition of the Muslim refugees. They argued 
that although the Muslims had deserted the religion of their own 
people they had not accepted the religion of the Negus' court 
(Christianity) but instead had brought into being a religion of 
their own - the obvious implication being that the Muslims were 
subversive elements in both Makkah and Abyssinia and as such 
the Abyssinians would do well to extradite them. 

The courtiers supported the delegation's request for the extrad- 
ition of the Muslim refugees. When the Quraysh envoys formally 
put forward their demands before the Negus, he hesitated, 
wanting to hear what the refugees themselves had to say. 
It was Ja'far ibn Abi Talib, a cousin of the Prophet, who spoke 
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vull of the emigrants as follows: 
gig! We have been a people of Ignorance (Jahiliyyah) 
| tioning idols, eating the flesh of dead animals, committing 
sions, neglecting our relatives and doing evil to our 
ours. The strong among us would oppress the weak. We 
inthis state when God sent to us a Messenger from among 
,1hose descent and sincerity, trustworthiness and honesty were 
yw lo us. He summoned us to worship the One True God 
gitoreject the stones and idols we and our fathers had been 
shipping in addition to God. He ordered us to be truthful of 
«ah, to fulfil all the duties that were entrusted to us, to care 
«our relatives, to be kind to our neighbours, to refrain from 
ull food and the consumption of blood. He forbade us to 
«gage in lewdness and lying, the devouring of the money of the 
phan and the defamation of married women. He commanded 
sto worship the One God and to assign no partners unto Him, 
| pray, to pay the purifying tax and to fast. We deem him truthful 
ind we believed him, and we accepted the message he brought 
Wus from God . . | ° 

Umm Salamah said that Ja'far continued to enumerate matters 
peflaining to Islam. He told the Negus that when they accepted 
the Prophet's message and followed his doctrine, the people of 
he Quraysh showed enmity and bitterness towards them, perse- 
uting them because of their new religious faith. Life had become 
unbearable for them in Makkah, so they had come to the Negus’ 
land - the land of righteousness and truth — looking for peace 

, and tranquillity. They honoured him above all other kings and 
placed their trust in him and desired his protection. The Negus 

| was touched and asked: 

‘Do you have with you some portions of his (the Prophet’s) 

teachings?” 

‘Yes, replied Ja'far. 

‘Then read it aloud to me.’ 

The youthful Ja'far began to recite Sirah Maryam’ in his pure, 
Quraysh accent and in a voice full of feeling and conviction. The 
sürah relates the story of Mary (Maryam) and the Divine miracle 
of her conceiving a child without being touched by any mortal — 
as'a sign to the people, a mercy from (God) and a thing ordained'. 

It tells of her pangs of childbirth and her painful plea, ‘O ld 

that | had died before this and had bec inta wid: 

ome a thing forgotten.’ 
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But her Lord provided for her and consoled her. Even so, on 
presenting the child to the people, she was charged with having 
done a ‘despicable’ thing and of virtually being a harlot. In defence 
she meekly pointed to the new-born baby Jesus in the cradlc. 
Miraculously the baby spoke and said, ‘Indeed I am the servant 
of Allah. He has given me the scripture and has appointed mea 
Prophet." 

Ja'far. who greatly resembled the Prophet both in manners and 
appearance. went on reciting the beautiful sūrah. When he had 
finished his moving recitation, the Negus and his notables were 
reported to have been overcome with tears. 

‘Indeed. this (scripture) and what Jesus brought,’ said the 
Negus. ‘arise from the same source. Go in peace, for by God, | 
will never surrender you to them. 5 

Umm Salamah reported that ‘Amr was furious at his failure to 
win the Negus over to his side. He determined to try once more 
the next day. He told everyone that he had worked out a plan 
which would enable him to eradicate them (the Muslims) from 
Abyssinia. ‘Abdullah, his fellow envoy, tried to dissociate himself 
from making a fresh attempt to obtain their extradition, saying 
that, after all, there existed bonds of kinship between them and 

the Muslim emigrants. But ‘Amr was adamant: ‘By God, I am 
going to tell him (the Negus) that they (the Muslims) claim that 
Jesus is a slave.’ 


The next day, ‘Amr came early to the royal court of the Negus 
and said: 

‘O king! They make terrible accusations against Jesus. Perhaps 
you could send for them and ask them what they say about him 
(Jesus).' 

When the Negus' summons reached the Muslims they held a 
special council. What were they going to tell the Negus if he asked 
them about the nature of Jesus? They decided that they would 
just tell him without any hesitation what the Qur'àn says about 
him. They could not distort their religion under any circumstances. 
When they entered the royal court, the Negus asked what they 
had said about Jesus. 

Ja'far again came forward and said: 'We will say concerning 
him what our Prophet has told us about him. He is the servant 
of Allah, and His Spirit and Word, which he cast upon Mary, the 
virgin Immaculate.' Much to the dismay and resentment of his 
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ae Negus emphatically concurred with the statement of 
sti the nature of Jesus. ‘Go in peace, he told them. 


^ ennsuls you shall be punished. Go in peace, wherever 
“ea In my land, you will be secure.’ 


ss Anrs mission ended in utter failure. The two envoys 
mitoMakkah. The Quraysh received the news of the Negus’ 
mation with exasperation. Their hatred towards the Mus- 
sa Makkah was intensified and they resorted to open 
gation and violence. 

\w, having recounted what happened in the court of this 
qusionate ruler, let us return with the Quraysh emissaries to 
ili and examine more closely the motives and reasons that 
slomoted Ja far and his companions to come to Abyssinia in 
vi place. We leave the just Negus to face the agitation of 
x qus, stirred by religious fanatics and bigots who were 
aid by his inclination towards the Muslim position on the 
uwe of Jesus. Ibn. Hisham reported that the Negus was 
imately converted to Islam and died a Muslim. The Prophet is 
poned to have said a special prayer for his soul when news of 
& dath reached him some years later in his new administrative 


palat al-Madinah é 


That the fear of further persecution and even of outright 
imubilation was the cardinal motive behind the Muslims’ migra- 
wn to Abyssinia, is suggested by our major sources. There is 
wihing to make us doubt the standard accounts of these events 
mto suspect that they were in any way fabricated." A careful 
inalysis and survey of the circumstances in which the emigration 
look place clearly support the view that the major motive behind 
his exodus was to escape persecution and oppression. First of 
al, Abu Jahl had become so arrogant and aggressive against the 
Muslims that he even seriously insulted the Prophet himself. We 
have seen how this incident had led to the conversion of the 
formdable Hamzah. Secondly, ‘Umar ibn al-Khattàb's conversion 
aso took place in similar circumstances. He was looking for the 
Prophet to kill him, and having been diverted to the house of his 
sister and brother-in-law, who had recently converted to Islam, 
he almost killed both of them in his rage at their conversion. 
These two incidents clearly show the existence of active persecu- 
tion towards the end of the fifth year and the beginning of the 
sixth year of the Prophet's mission, i.e. the time at which the first 
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appressed Muslims, this picture of the African land 


| 
ne , 
d $ea presented a very appealing contrast to the 


k | 
of disorder tn Arabia. 


emigration to Abyssinia took place. Of course, the principaj 
reason why the Quraysh persecuted the Muslims was their fear — 9 
of the spreading and ultimate victory of the new faith. Such success — 19 


would bring about the downfall and disappearance of their vesteg 


interests and their social order. It was this fear which prompted wns Aboul Mass Conversion of Makkah (or the ‘Satanic 


the Quravsh to seek their repatriation from Abyssinia. Finally, 


the bovcott of Bani Hashim and Banu al-Muttalib, which took 
place shortly after the Muslim migration to Abyssinia, goes a long 
way to prove our contention that it was to escape trials and 
persecution and to secure religious liberty that the Muslims 
migrated. 

The Prophet seeing that he himself was protected and relatively 
unharmed by the malpractices of the Quraysh, felt morally obliged 


e 

yumours that mass conversion of the people of Makkah to 
yhid taken place at the beginning of the sixth year of the 
eis mission is important because of its connection with the 
adl the first company of Muslim emigrants from Abyssinia. 
si Important because of its connection with the so-called 
vihal-Ghardniq al-'Ulà (the Talk of Exalted Damsels or the 
Ltofthe Exalted Swans). What is the background to this ‘talk’? 


to help his followers escape suffering and indignitics at the hands 
of their Quraysh enemies. While it was, no doubt, this desire to 
help his beleaguered followers escape persecution that motivated 
the Prophet to suggest the emigration to Abyssinia, it would not 
be out of place to speculate about the existence of other motives 
for the Prophet's action. From his efforts, at this time, to elicit 
support from tribes and cities beyond the immediate sphere of 
the Quraysh's influence, it can be inferred that he had reached 
the conviction that his call to Islam would not be honoured in 
Makkah. at least for some years, and that he must look elsewhere. 
beyond that city, for such support. It was towards this end that 
he undertook the journey to the city of at- Tà'if which took place 
immediately after the termination of the boycott (see pp. 182-5). 
If this theory is correct, then it seems very likely that he was 
probably, also, investigating the possibility of gaining support 
from ‘the land of truth and righteousness' which was the Negus’ 
Abyssinia. Though the Prophet had not been to that land, he 
clearly possessed a fair idea of what was going on there. Moreover, 
Abyssinia was a household word in Makkah due to the frequent 
trade visits which the Quraysh merchants used to make to its 
markets and fairs. On their return these merchants brought back 
favourable impressions about the land, its just and compassionate 
King and its urbane and civilized people who seemed to enjoy a 
substantial measure of prosperity and social and political stability. 
These features must have aroused a certain envy in the hearts of 
the Makkans because of the state of social instability and civil 
strife which characterized Makkan society at that time. In the 


ix Prophet was no doubt deeply concerned that the Quraysh 
ai iected his call to monotheism. He was profoundly grieved 
iik enmity and opposition which they had shown towards him 
‘of his followers. He tried every possible way to effect a 
| conciliation with them. One day,so runs the Hadith al- Gharaniq 
(EU, he was sitting with the people as they assembled around 
|t Kabah. They talked to him and he responded with great 
mpathy. Then he started to recite, in their hearing, Surah 
Alüjm.5 Some commentators of the Qur'an say that the opening 
vres of this surah are related to Muhammad’s ascent to Heaven, 
alhe famous episode of the Isrà' and Mi'ràj (see pp. 187-9). The 
‘elation (from verse 13) went as follows: 


And he saw him (Gabriel) yet another time, 
By the lote-tree at the farthest boundary, 
Neat unto which is the Garden of Abode, 
When that which covers the tree does cover it. x 
The sight turned not aside, nor did it extend beyond the limits. 
Indeed he saw some of the greater signs of his Lord. 
Have ye seen al-Lat and al-‘Uzza? 
And Manat the third one besides? . . 


Here, the propounders of Hadith al-Gharániq maintain that 
the Prophet's recitation was tampered with by Satan (hence the 
name ‘Satanic Verses’)? who managed to put into his speech the 


false words: 
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ent on this quotation from lbn Hisham, as-Suhayli, 


These are the Exalted Gharaniq (Damsels or Swans) 
And verily their intercession (with God) is to be hoped for. 


The Quraysh were wildly excited at the unexpected acknow- 
ledgement of their three major idols, so goes the tale of the Satanic 
Verses. When the Prophet reached a place where prostration is 
mandatory in the recitation, the Quraysh idolaters followed him 
in his prostration. The incident allegedly gave rise to rumours 
that mass conversion to Islam had taken place in Makkah. The 
rumour reached the emigrants in Abyssinia, so goes the tale, and 
they hastily returned to Makkah. When they drew near to the 
city, they discovered that the rumour was false. Gabriel came 
that night to the Prophet, told him what Satan had done during 
his morning recitation, and the Satanic Verses were discredited. 
Muhammad. sallà Allahu 'alayhi wa sallam, greatly depressed, 
summoned the Muslims and related to them the Revelation 
concerning the Satanic Verses, and added the genuine Qur'ànic 


continuation of Surah an-Najm from ‘And Manat the third one 
besides?': 


Could it be that you have the male progeny unto you, and 
unto Him the female? 


That, indeed, were an unjust partition. 
Verily, they are but names you have named, 


You and your fathers. Allah has not revealed concerning it 
(any) Warrant. 


Now, the facts of the situation concerning the Satanic Verses 
(or Hadith al-Gharaniq) are as follows: 


(1) No mention of them is to be found in any of the authentic 
books of the sayings (or traditions) of the Prophet." 


(2) Ibn Ishaq, the leading author of the life of the Prophet, 
dismissed them as ‘the invention of the heretics' .!! 


(3) Ibn Hishàm completely ignored them in his edition of Ibn 
Ishaq. What Ibn Hisham! gives, in connection with the return of 
the first refugees to Abyssinia, is the rumour about the mass 
conversion of the people of Makkah to Islam. No details are 


given, nor what was the substance of this rumour, except that it 
turned out to be false. 
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ep notes: 

fem for that (the return of the emigrants from Abyssinia) 
“gt Messenger of Allah recited Surah an-Najm, then Satan 
„ithe remark about al-Lat and al-"Uzzà, that they were ‘the 
ied Damsels’, and that their intercession (with Allah) was to 
ixhoped for. This became widely known in Makkah and the 
hes were delighted and said: "He (Muhammad) has 
ziioned Kindly our deities.” When the Prophet prostrated 
mel at the end of the surah both the polytheists and the 


\ulims prostrated after him. And Allah revealed (verses 52-3 
1Sürah al-Haj] 


"ig commentator and expounder of Ibn Hishàm, gives the 


Never have We sent a Messenger or a Prophet before you 
but when he recited (the Scripture) Satan proposed (some- 
thing) in his recitation, but Allah abrogates that which Satan 


proposes, then Allah perfects His revelations. Allah is all- 
Knowing, all-Wise.'? 


Because of this, news reached them (the emigrants) in the land 
of Abyssinia that the Quraysh had professed Islam. Musa ibn 
Ugbah mentioned it (the story of the Satanic Verses) and Ibn 
khaq! also mentioned it, but not through the chain of al-Bukhart. 
Authorities of the foundation (of Islamic jurisprudence) refute it 
(he talk of the Satanic Verses) by (valid) arguments. But even 


hose who accept it as authentic, interpret it in different ways: 
| l)one of them is that it was Satan, in the first place, that uttered 


those verses and spread them. The Prophet himself never spoke 
those words. This may be so, but part of their statement mentions 
that Gabriel said (reproachfully) to the Prophet: I did not come 
to you with these words (an obvious implication that the Prophet 
said them himselt);5 (b) the Prophet actually said them (the 
verses) himself but meant by ‘‘al-Gharaniq”’ the Angels; (c) that 
the Prophet repeated them as a quotation of a statement of the 
polytheists, in Order to express his misgivings about it. But the 


whole affair, according to my opinion, is unauthentic but Allah 
knows best.’'® 


(4) The major sources which give elaborate details about the 
Hadith al-Gharàniq are: (a) al-Waqidi and his secretary Ibn Sa'd!? 
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and (b) at-Tabari.'® We have already given an outline of the story 


of the Satanic Verses, as it is narrated by these sources. 

It does not appear that at-Tabari, being a much later authority, 
since he died in 310 after the Hijrah (922 C.E.). was drawing on 
the same sources as Ibn Sa'd or al-Waàgidt. He could not be 
drawing on either Ibn Ishaq or Ibn Hisham, both of whom have 
rejected the Satanic Verses as spurious. Nor is he drawing upon 
‘Urwah ibn az-Zubayr, an early authority who seemed to have 
been sometimes ignored by Ibn Ishaq. but whom at-Tabari was 
always keen to quote whenever he could. In two versions of his 
account of the Satanic Verses, at-Tabari quotes an apparently 
anonymous authority by the name of Abdi al-'Aliyah. We cannot 
place much confidence in at-Tabari. not only because he wrote 
so long after the event, but also because he was not a specialis 
on the Sirah (or life) of the Prophet. He was a general historian 
who included in his works some chapters on the life of the Prophet. 
Our confidence in the authenticity of the incident relating to the 
Satanic Verses is further weakened by its rejection by the principal 
Sirah authorities, Ibn Ishaq and his disciples, Ibn Hisham and 
as-Suhayli. We are thus only left with al-Waqidi (and his secretary 
Ibn Sa'd) as the ultimate source of the tale of the Satanic Verses. 
But al-Waqidi, who died in 207 A.H. is also a later authority 
compared to Ibn Ishaq, who died in 150 or 153 A.H. Moreover, 
al-Waqidi is chiefly referred to in connection with the Madinan 
period of the life of the Prophet, although he is also of interest 
when he quotes ‘Urwah ibn az-Zubayr in connection with the 
Makkan era. Similarly, Ibn Sa'd also relies on a little-known 

authority by the name of al-Muttalib ibn ‘Abdullah ibn Hantab. 

Ibn Kathir, the famous commentator on the Qur'an, asserted 
that 'they (various versions of the alleged verses) are all loose (in 
the chain of authorities) and I have not found them supported in 
any authentic way, but Allah knows best.'!? According to Ibn 
Kathir and the majority of authorities on the science of Hadith 
(or the Prophet's sayings), the traditions on the Satanic Verses 
are weak in their /snad (or chain of authorities); for example, 
Abt Bakr al-Bazzar said: ‘We do not know that this tradition has 
been related on the (direct) authority of the Prophet (i.e. there 
is a break in the chain of authorities reporting the Hadith, in the 
sense that the last person who related it was not a Companion of 


174 


| 


—————————HU 


prophet). M does not possess an [snād which is worth 
* ging, As to its subject matter or content, it contradicts a 
a grine of the religion, namely the infallibility of the 
3 pand his immunity against the intrigues of Satan.’20 

iink that talk about the inconsistency between the doctrine 
sie infallibility of the Prophet and the alleged Satanic Verses 
am that they were genuine, can be completely refuted. Even 
saris?! account ascribes the ‘Satanic’ verses to Satan. Satan 
„apposed to have put the alleged verses into the Prophet’s 


| uh. But other authorities are quite explicit in ascribing the 


| vss to Satan without mentioning anything about the Prophet 


wing uttered them. These authorities maintain that Satan 
wwe uttered these verses in the hearing of the Prophet’s 


-udience, and without the intervention of the Prophet. 





But quite apart from the considerations of the sources, there 
ue weighty problems which bar any critical acceptance of the 
(aanic Verses as authentic. (a) First of all, it is not inevitable 
la we connect the rumour of mass conversion of the people of 
\akkah with the talk of Satanic Verses. In fact, it has been 
wpested by Haykal? that this rumour was generated by the 
wrting conversion of ‘Umar ibn al-Khattab. Haykal also ascribes 
he return of the first batch of emigrants from Abyssinia to the 
threat of revolt against the Negus. (b) It has been remarked by 
Muhammad ‘Abduh, the famous Egyptian scholar of the 
nineteenth century, that the Arabic word ‘Gharaniq’ does not in 
any way refer to the idols. lt could only mean (i) a kind of bird, 
namely the swan or a crowned-crane; (ii) a handsome young man 
who is particularly careful about his looks, a kind of dandy. Now 
dearly none of those meanings has anything to do with the 
Arabian idols - no third meaning can be found for the word 
Ghirnig', which is the singular of ‘Gharaniq’. (c) Lastly, we have 
to deal with the contention of various authorities that verses 52 
and 53 of Sürah al-Hajj (the Pilgrimage) mentioned by as-Suhayli 
in the quotation we gave above were actually revealed in connec- 
tion with the so-called Satanic Verses. First of all, the verses in 
question obviously have a perfectly general import; they express 
a valid statement about all Prophets and all Divine Messengers 

- that they in their capacity as human beings, despite their 
RH SORS) misled in their judgements and conduct 

y Satan. Bu ah soon denies what Satan foists on them and 
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so He perfects His designs for mankind. In the case of the Prophet 
Muhammad, sallà Allàhu 'alayhi wa sallam, there are instances 
in the Quràn where the Prophet's judgements are sharply 
criticized. Surah ‘Abasa — ‘He frowned’ — deals with the Prophet's 
slighting of a poor blind man who came to him seeking guidance. 
The Prophet was then engaged in trying to persuade certain 
leaders of the Quraysh to adopt Islam and showed his displeasure 
at the blind man’s interruption by frowning and turning away 
from him. Surah ‘Abasa was then revealed pointing out and 
correcting the Prophet's error of judgement. A similar incident 
occurred when the Prophet was inclined to show deference toa 
group of Quraysh aristocrats who had objected to sitting witha 
group of Muslims of lowly social status, some of whom were 


former slaves of the aristocrats. But Allah revealed the following 
verse: 


Repel not those who pray to their Lord in the morning and 
in the evening, seeking His countenance. You are not all 
accountable for them nor are they accountable for you that 
you should repel them and be of the wrong ones.” 


Again the Prophet’s conduct was reproved concerning the 
uneasy marriage relationship that existed between his adopted 
son Zayd ibn Harithah and his cousin Zaynab bint Jahsh. The 
Prophet had consistently advised against divorce, because he 
feared the possible public reaction. 


And you concealed within yourself what Allah was to bring 


to light, fearing people whereas Allah had a better right that 
you should fear Him.7* 


Verses 52 and 53 of Sürah al-Hajj do not therefore refer to 
Hadith al-Gharániq but to incidents like the above-mentioned 
ones where the Prophet's judgements were not confirmed by the 
Qur'àn. 

Secondly, and in keeping with the above interpretation, the 
word 'tamanna' in verse 52 of Sürah al-Hajj could not be taken 
to mean ‘recite’ as some sources have taken it to mean. Rather 
it means ‘desire’ or ‘hope’. The meaning of the verses then is that 
whenever a Prophet or messenger strongly desired or hoped for 


something, Satan exploited his longing and attempted to lead him 
into error and falsehood. 
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a doit remarks on the so-called “Satanic Verses’ should 


A rour present purposes but for further explanation and 
juse Appendix 2. 


ghjott of Banü Hashim 


[ihe Prophet's directive to his persecuted Companions to 
aate to Abyssinia was a major initiative on his part in order 
yilewate their suffering, the boycott was the spontaneous 
sponse Of the Quraysh to this initiative. It expressed their 
wiation and indignation about this successful initiative by 
ih the Prophet neutralized their attempts to repress the new 
mement, Whereas the Prophet's initiative was the positive 
ion of a man with a mission, the idolater's reaction represented 
it ftustration and negative attitude of people fighting a losing 
‘tale. They could command no cunning or power to stop the 
| dance and spread of Islam. Seeing the gracious reception which 
| It Muslim emigrants found in the ‘land of righteousness’ the 
| Wylheists became even more angry and spiteful. In their poverty 
| [mind and purpose, they resorted to hysterical violence against 
lit adherents of the new religion. They intensified their efforts 
lotepress the Muslims and to force them to recant their monotheis- 
ichith. It was these efforts that led to the long and bitter boycott 
ofthe Muslims and their Bana Hashim supporters and protectors. 
Ibn Ishaq describes the circumstances leading up to the boycott 
a follows: 
‘When the Quraysh saw that the companions of the Prophet 
had landed in a country where they had found security and 
stability, and that the Negus had protected those who took refuge 
under him, and that ‘Umar had become a Muslim, and that he 
and Hamzah sided with the Messenger of Allah and that Islam 
continued to spread among the tribes (of Arabia), they held a 
meeting and after some deliberation decided to write a document 
in which they made it binding upon themselves with respect to 
Banü Hashim and Banü al-Muttalib that they would not marry 
with them nor give their girls in marriage to them; neither would 
they sell them anything, nor buy anything from them. They wrote 


this in the document and vowed to observe its terms. They then 
hung the document inside the Ka'bah, in ord 
more upon themselves.’ 





er to impress it even 
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Ibn Sa'd roughly gives the same account, quoting a number of 
authorities, except that he mentions that the Quraysh also agreed 
to kill the Prophet. 

When Banü Hashim and Bant al-Muttalib saw what the other 
Quraysh clans had done with this document, they sided with the 
Prophet and Abu Talib and assembled in the Shi'b (defile) of the 
latter. Only Abt Lahab, the Prophet's uncle, dissented from his 
Banu Hashim clan and sided with the Quraysh. no doubt influ- 
enced both by his financial interests, which were considerable, 
and also by his wife, who was from the generally hostile clan of 
‘Abd Shams. Thus the boycott was fully enforced against the 
Prophet, his followers and their protectors from Banu Hashim 
and Bani al-Muttalib, both Muslims and idolaters alike. The Shr'b 
of Abt Talib was a rugged little valley enclosed by hills on all 
sides which could only be entered from Makkah by a narrow 
defile. In this arid valley, Muhammad, salla Allāhu 'alayhi wa 
sallam, his followers and the entire clans of Banu Hashim and 
Banü al-Muttalib, were obliged to retire with limited supplies of 
food and necessities. Their banishment from Makkah took place 
in the beginning of the seventh year of the Prophet's mission." 
Soon the supplies of food and basic necessities began to run short. 
and the people of the Shi'b had to wait for foreign merchants. 
who came to Makkah only occasionally. to obtain fresh supplies. 

Thus hardship and suffering became their lot. As the months and 
the years of their confinement dragged along the wailing of hungry 
children and women in the Shi/b could be heard in Makkah. A 
few, known for their spite and cruelty, were well satisfied with 
the effect of the boycott which they had imposed upon the 
Muslims. Many were moved by pity and sympathy and others 
were impressed by the devotion, courage and dedication of the 
Muslims to their cause. According to the best accounts, the 
isolation and boycott lasted for two years, during which 
Muhammad, sallà Allàhu 'alayhi wa sallam, and the inmates of 
the Shi‘b could only venture outside their place of confinement 
during the season of Pilgrimage. At those times, which were 
sacred, they would go out, mingle freely with their oppressors 
and perhaps secure some supplies, either by purchase from foreign 
merchants or as gifts, which some sympathetic souls in Makkah 
delivered to them in secret. 


At length, the majority of the Quraysh became exasperated 
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y senseless banishment of Bana Hashim and Banü al- 


jon Makkah and the Muslims were allowed to return 


homes. When the Muslim sympathizers from the Quraysh 
jio the Kabah to take down the boycott document, they 


gii ad been completely consumed by white ants, except for 
„portion in which the name of Allah was written. Abū Talib 
adl is reported to have drawn the attention of the Quraysh 


activity of the ants. Naturally, he interpreted this incident 
pluther demonstration of the injustice and aggression against 
yhophet and his clan. His views succeeded in creating a division 
Ain the ranks of the Quraysh; a group of them, led by five 
singushed men, were of the opinion that the ban should be 
jedatonce. When they saw that their opinion was not heeded, 
jp on their swords and proceeded to the Shi'b and 
suraged the Muslims to return to their homes in Makkah under 
ki protection. The Muslims did so and the Quraysh determina- 
mito enforce the boycott was at last broken. The instigators of 
ir boycott had been morally defeated. The five distinguished 
wn were: Zam'ah ibn al-Aswad, Abu'l-Bukhtari ibn Hashim, 
lay ibn Abi Umayyah, ‘Adi ibn Qays and Mut'im ibn "Adi. 
The boycott of the early Muslims, and their gracious Prophet 
sauseful reminder of the hardship and suffering which they had 
wbear in the cause of their faith. It also shows that the method 
V boycott was a weapon which enemies of Islam have long used 
their vain efforts to extinguish the light of God. 
The end of the boycott marked the tenth year of the Prophet's 
mission. The embattled Muhammad, salla Allāhu 'alayhi wa 
iilam, returned to face yet new trials and difficulties. 


The Year of Grief 


Hardly had the Prophet settled in Makkah after the end of the 
boycott than two events took place that were particularly hard 
for his sensitive nature to bear. First, Khadijah bint Khuwaylid, 
the Prophets much-loved wife who had always helped and 
consoled him in times of hardship and distress, died unexpectedly. 
Perhaps the harsh and uncomfortable life in the arid Shi'b during 
the difficult years of boycott, with so little to eat had badly affected 

her health, for she had not been used to such painful living 

conditions. Her death left the Prophet without that affectionate 
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support which had for so long helped to sustain him in the face 
of trial and persecution. To the many sorrows and bereavements 
of his childhood there was now added this sad experience. 
Khadijah, faithful and loving Khadijah, his comfort and help, had 
now gone from his life. The Prophet deeply grieved and, almost 
overwhelmed by sorrow, kept to his quarters for many days, rarely 
appearing in public. 

A month and ten days after the death of Khadijah, Abü Talib. 
his uncle and protector, passed away. The Prophet's grief became 
yet deeper. He kept more and more to his house, seldom venturing 
outside. He was keenly aware that he was left not only without 
a spouse, but also without a protector. His idolatrous enemies 
saw in the death of Abü Talib a long-awaited opportunity to harm 
and persecute him without provoking the wrath or the counter-of- 
fensive of Bani Hashim, now that their influential patriarch had 
died. And this was precisely what happened. ‘Abdullah ibn 
‘Urwah ibn az-Zubayr on the authority of his father has related 
that the neighbours of the Prophet who were opposed to him. 
under the leadership of Abü Lahab and his wife, intensified their 
campaign of persecution. The Prophet used to remove the unclean 
refuse which they repeatedly threw inside his yard and in front 
of his door, complaining in a markedly restrained voice: 

‘What kind of neighbourhood is this, O Sons of ‘Abd Manat?" 
But the worst incident of persecution which the Prophet experi- 
enced after the death of Abi Talib is narrated by Ibn Ishaq as 
follows: 

‘Then Khadijah bint Khuwaylid and Abii Talib died in the same 
year. Misfortunes continued to befall the Messenger of Allah, 
salla Allāhu ‘alayhi wa sallam, as they could not hope to inflict 
upon him during Abi Talib’s life. One of their insolent mob even 
heaped dust and earth upon his gracious head. As he entered his 
home, one of his daughters wept passionately as she wiped the 
dust from her father's head. 


‘Do not cry, my daughter,” he said, ‘for Allah shall protect your 
father.” 


Then he added: "The Quraysh could not have done this to me 
had Abu Talib been alive.’ 


Ibn Ishaq narrates that when the leaders of the polytheists heard 
about Abi Talib's illness, they hurried to his bedside. They 
included 'Utbah and Shaybah, sons of Rabi'ah, Abū Jahi. 
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» in Khalaf and Abu Sufyan ibn Harb. They again 

m spout the activities of the Prophet in Makkah and 
agiswhich he was then establishing with the various tribes 

“pa They appealed to him to send for the Prophet so that 


fan plead with him to desist from vilifying their (heathen) 
s The Prophet came and said: 


Only one word, if you say it, you would rule over the Arabs 


nd byt the non-Arabs would submit to you. Say: Là ilaha 
ila Allah.” 


hey tephed: "O Muhammad! Do you want to reduce the deities 
jolly one Deity. Verily, your advice is fantastic.’ 


Onihisoccasion Allah revealed the following Quranic verses: 
Sad. 


By the Qur'an containing the Remembrance (of Allah). 
Nay, but those who disbelieve are in false pride and schism... 
she making the gods one God? Verily, this is an astounding 
thing. 

The chiefs among them went about exhorting: Go and be 
staunch to your gods! Verily, this is a thing designed.? 


When the polytheists declined the Prophet's demand that they 
accept the dictum that there was no God except Allah, Abu Talib 
commented that the demand was not an excessive thing to ask. 
lon Ishaq mentions here that when Abu Talib made that comment, 
ihe Prophet aspired to win his conversion to Islam. Some sources 
even maintain that he actually uttered the monotheistic dictum, 
but the accepted opinion is that he died in unbelief. 
The year in which Khadijah and Abu Talib died became known 
as‘Am al-Huzn (the Year of Grief), because of the tremendous 
loss to the already afflicted Prophet. The Muslims shared in 
Muhammad's, salla Allāhu ‘alayhi wa sallam, sorrow and mourn- 
ing but they were too weak and oppressed to provide the kind of 
protection he had lost due to the death of Abt Talib. After the 
Prophet had spent some days confined to his home, he renewed 
his efforts and activities to proclaim his Lord's commandments 
to ‘Rise and Warn’. However, some other place had to be found 


where the Muslims would be more responsive to Allah’s call to 
pure monotheism. 
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p continued to chastise the Prophet and his companion 


The Trip to at-Tà'if 


The Prophet's hopes and aspirations for support, safety and 
protection were finally directed to the green and beautiful city of 
at-Tà'if. At-Tà'if was neither remote nor hostile to the Quraysh, 
and particularly not to Banu Hashim who had intermarried 
frequently with the people of the city. It lies some sixty or seventy 
miles (rom Makkah, but, in contrast to the low and excessively 
hot valley of the holy city, at-Tà'if lies at a high elevation and 
enjoys a temperate climate. which made it a favourable summer 
resort for the wealthy Makkans. Moreover. the city is in the midst 
of a green and fertile valley, famous for its vineyards. Many 
well-to-do Makkans owned, and still own, property in this valley. 
In particular, the foremost leaders of the enemies of the Prophet, 
‘Utbah and Shaybah, sons of Rabi‘ah (‘Abd Shams), to whom is 
ascribed a major role in stirring up hatred and enmity against the 
Prophet. owned property in at- Ta'if. 

The Prophet's decision to proceed to at-Tà'if in search of a new 
base for his faith and in protest against the molestation and 
oppression to which he and his followers were exposed in Makkah, 
must be regarded as a very positive and daring step. The Prophet 
became convinced, after the death of Khadijah and Abd Talib, 
that he could no longer stay in Makkah with any hope of victory 
or security. Before things became too critical. he had to act 
vigorously to secure an alternative to Makkah. So, accompanied 
by Zayd, his trusted adopted son, he set out for at-Ta if, only a 
few weeks after the deaths of Khadijah and Abu Talib. Once 

there, he went straight to a leading family in the city, in particular 
to the sons of ‘Amr ibn ‘Umayr, known as ‘Abd Yalil. Mas'üd 
and Habib. But their response to his call to monotheism was 
disappointing. They too preferred their heathenistic sanctuary 
and their goddess, Al-Lat, to the worship of the One True God. 
They asked the same pointless questions as their Makkan counter- 
parts. Despairing of their conversion, he only requested them not 
to disclose the objective of his trip to at- Ta'if. Even this they were 
not prepared to grant and with the treachery which is always 
characteristic of the enemies of Truth and goodness, they urged 
the rabble of the city to follow him and shout abuse at him. They 
even threw stones at him until his feet bled. Zayd, who did his 
best to shield him, received a painful wound in the head. The 


182 





J c driven to the outskirts of the city, where the Prophet 
m refuge in a vineyard which happened to be owned 
j^ goarch-enemies of Islam, ‘Utbah and Shaybah, sons of 
^j. When they saw the Prophet, breathless and bleeding, 
NT: apparently moved to pity. They sent their slave, a 
| jy Abas, from Nineveh, with a tray of fresh grapes. 'Addaàs 
‘potted to have been deeply impressed by the noble bearing 
m sranger, and by his pious prayers when he received and 
vite grapes. When the Prophet knew that “Addas was from 
wach, he mentioned the Prophet Jonas with sympathy and 
anpsion. That mention completely won the heart of the 
(nian 'Addàs who is reported to have kissed the Prophet's 
‘yd, hands and feet. It was a moving and comforting homage 
must have somewhat reassured the troubled heart of the 
i ophet. And from this troubled heart came the following prayer, 


ikd with pathos, yearning and hope, and absolute dependence 
m God: 


0 Lord! Unto You do 1 complain of my frailty, lack of 
resources and my insignificance before (these) people. O 
Most Merciful of the Merciful, You are the Lord of the 
oppressed and You are my Lord. To whom will You abandon 
me? To one afar who looks askance at me or to an enemy 
towhom You have given mastery over me? If Your indigna- 
lion is not against me, | have no worry. But Your security 
encompasses me. | seek refuge in the light of Your counte- 
nance, which (light) illumines the darkness and by which the 
affairs of this life and the Hereafter have been rightly 
ordered, lest Your wrath alight upon me, or Your indignation 
descend upon me. It is Yours to show anger until You are 


pleased, and there is no other resource nor any power but 
in You.® 


When the Prophet telt somewhat refreshed, he set out towards 
Makkah, the city which had so far rejected him and his Divine 
call. But he could not go straight to the city for he had a serious 
problem to solve. The passing away of Abt Talib left him 
completely without a protector. So he stopped at a place called 
Nakhlah in the midst of the empty desert. When " got up, in 
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the middle of the night to pray, offer his passionate invocations 
and complain of his concerns and worries to his Lord, he witnessed 
an incredible spectacle. A huge crowd of jinns filled the limitless 
desert. They were attracted by the beautiful verse of the glorious 
Qur'an which the Prophet was reciting with complete absorption, 
unaware of the extraordinary gathering around him. But Gabriel 


descended upon him with news of the extraordinary event that 
was taking place in Nakhlah: 


And (remember O Muhammad!) When We caused a com- 
pany of jinns to come unto you, listening to the Quran. 
When they were present at its recitation, they said: Listen. 
When it was finished, they turned to their folk, warning. 


They said: O our people! Indeed we have heard a Scripture 
which has been revealed after Moses, attesting the truth of 


that which was before it, guiding unto the truth and unto a 
straight path. 


O our people! Obey the summoner of Allah and believe in 


Him, that He may forgive you (some of) your sins and save 
you from a fearful doom. 


And who does not obey Allah's summoner. he can in no wise 


escape in the earth, and he (can find) no protecting friend 
instead of Him. Such are in error manifest.?! 


Although Bukhari narrates that Sarah al-Jinn (Sürah 72) was 
revealed on a different occasion, namely when the Prophet was 
on his way to the Fair of ‘Ukaz accompanied by his followers, 
Ibn Ishaq believes that it was revealed on the same occasion as 
Surah al-Ahgaf (the Wind-Curved Sandhills) above. However, 


both versions assert that Sarah al-Jinn was revealed at Nakhlah. 
This Surah opens as follows: 


Say (O Muhammad): It is revealed unto me that a company 
of Jinns listened, and said: Verily we have heard a marvellous 
Recitation (Qur'àn), which guides unto righteousness, so we 


believe in it, and we will never (henceforth) take any partner 
with our Lord . . .? 


After leaving Nakhlah, the Prophet stopped at Hira’ and sent 


184 








| 


i Mut'im ibn ‘Adi, one of those who had resisted the 
a sking if it was possible for him to extend his protection 
oo tha he could enter Makkah. The chivalrous Mut'im 
“all agreed. Summoning his sons, he ordered them to take 
_ weapons and assemble in the courtyard of the Ka‘bah. When 


oat assembled in the Ka'bah, Mut'im called out loudly that 
o enended his protection (Jiwar) to the Prophet and that 
Lyer harmed him would have to bear the consequences. The 
ih were overawed, and the Prophet managed to enter 
utah safely. After visiting the sanctuary, he was able to retire 
‘ybshome in peace. Khadijah was no longer there, nor was Abu 
‘jib The gracious Prophet, after his fruitless journey to at-Ta’if, 


gave felt lonely and isolated. Moreover, he still had to find 
pillemative to Makkah. 
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CHAPTER 8 











The Tide Turns 


| Ome he had launched his public ministry towards the end of 
third year of his mission, the Prophet’s efforts to win over 
(it bedouin tribes of Arabia never abated. But in the new 
mumstances following the “Year of Grief these attempts ac- 
tated an added urgency. Ibn Ishaq narrates that he contacted 
‘my tribes hoping to win them over. In particular, he made 
contact, in the season of Pilgrimage, with Banu Kalb and Banu 
Hanifah, who were especially insolent in rebuffing him, and also 
Bani‘ Amir. None of them showed any interest in his call to them 
abandon idolatry and worship the One True God. Abu Lahab, 
lis polytheist uncle, followed him around in Mina, a valley not 
irírom Makkah, in order to discourage the tribes from accepting 
what he advocated or even listening to him. Ibn Sa'd even narrates 
hat Abù Lahab was most savage in his attempts to frustrate the 
endeavours of the Prophet to win over the bedouins. For instance, 


he would say, commenting on the Prophet's exhortation, ‘Don’t 


obey him. He is a lying renegade! On such occasions the bedouins 
became insolent and would say: 
‘Your family and your tribe know all about you, but they have 


not followed you.’ The Prophet would then pray: 'O Lord, if You 
will, it would not be so" 


The Isra and the Mi‘raj 


It is in this period that the Prophet’s night trip to Jerusalem 
(Isra’) and his ascent from there to heaven (Mt'raj) took place 
(see Appendix 1). That memorable night, the Prophet was 
sleeping in the house of his cousin, Umm Hani. Said ‘Umm Hani: 





—— 


"The Messenger of Allah spent that night in my house. He 
performed the Night (‘/sha’) Prayer, then he slept, and we slept. 
Just before dawn we woke the Messenger of Allah, but when he 
performed the Dawn Prayer and we prayed with him, he said: 
"O Umm Hani. ! have prayed the Night Prayer with you in this 
valley, as you have witnessed, then I went to the House (Mosque) 
of Jerusalem and prayed therein, and J have prayed the Dawn 
Prayer with you now. as you see." I said: “O Prophet of Allah, 
do not tell it to the people, they may belie and harm you.” He 
replied: "By Allah, 1 will tell it to them.” "! 

The question arises whether the Prophet's /sra’ (Night Trip) 
was spiritual or physical or both. Umm Hanis version seems to 
imply that it was by his soul only, since his body never left the 
house. ‘A'ishah also narrates that the Prophet's body never left 
the house that night. This interpretation is also supported by the 
description of /srà', cited in many versions. as a true dream or 
vision. 

The Mr'ràj (or Ascent to heaven) is also narrated in our source 
books in a very vivid way. And the same question, that was raised 
in connection with /sra’, can also be raised in connection with 
Mr'rdj, i.e. was it a spiritual or a physical journey? It is not our 
purpose in this study to plunge into the theological controversy 
that has raged around this question. ] can only say that if one's 
belief in the free, limitless power and potency of God is firm and 
unshakeable, then the questions at issue lose much of their 
interest. Whether the Night Trip (/srá') or the stupendous Ascent 
(Mi'raj) were spiritual or physical, the two events were of the 

greatest significance and confirm that this honour conferred upon 
the Prophet by his Lord acclaims him as a Divine Prophet. Its 
impact upon Makkah was enormous. Some persons. who lacked 
belief and imagination and therefore could not conceive of the 
possibility of the two unusual events, became so shocked that 
they reportedly lapsed into apostasy. Only Abu Bakr refused to 
be overwhelmed by the extraordinary nature of the two achieve- 
ments. When he was first told about the incident. he replied, ‘By 
Allah, if he had said it, he must be truthful for I have believed 
him in his claims that revelation descends upon him from Heaven 
during the night. This latter matter is by far greater than what 
you are now wondering about.’ Abt Bakr's reply showed his acute 
perception and natural common sense. When he met the Prophet 
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p and listened to him relating details of the Isrá' and 
f pe said to him, ‘You have told the truth.” Because of this 
LAN Bakr was called ‘as-Siddiq’ - the one who affirms 

«jh Nobetter testimony to the veracity of the Prophet could 
paged especially as t came from someone closely associated 
mand vo knew him very well over along period of time. 


y Winning of Yathrib 
| 


fom there on, the Muslims never met with an obstacle which 
ixj were unable to overcome. The hardest years of trial and 
mation were over. The Muslims had been subjected to the test 
(he crucible and had survived. The strength of their faith and 
à determination to carry out the Divine mission in face of 
whip, torture, exile, boycott and unjust persecution was 
cently attested. Thus, by being utterly sincere in their 
ysslen endeavours, the early Muslims were well qualified to 
kene Allah's victory; and complete victory was indeed just 
uhin reach, as if it had an appointment with those noble seekers 
ihe truth, and worshippers of the One, True God. Their just 
aue, and high moral excellence had won them the hearts of the 
mhabitants of Yathrib, and this proved a turning point in the 
story of Islam. 
What was the background to the exciting events that led to the 
winning and conversion of the two leading Arab tribes of Yathrib, 
ihe Khazraj and the Aws? Those two tribes had been in conflict 
with each other for many years, and were bitter rivals of the 
Jewish inhabitants for financial and socio-political control of the 
diy. The two secret meetings at which the Khazraj and Aws 
agreed to accept Islam and to extend support and protection to 
. the Prophet and his persecuted followers came to be known as 
the first and second ‘Aqabah Pledges. 
‘Aqabah was a place in the valley of Mina, not far from Makkah, 
which was used, and still is used, as an encampment for pilgrims. 
Our sources agree that prior to the conclusion of the pledges 
at ‘Aqabah, the Prophet had made successful contacts with the 
Arabs of Yathrib. There is disagreement as to the number and 


identity of the men with whom these contacts had been made. 
Both Ibn Ishaq and ibn Sa'd are of the view th 


Sa'd at contacts prior 
to'Aqabah were made with six men (and, accor j 


ding to Ibn Ishaq, 
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As'ad ibn Zurarah 

‘Awf ibn al-Hárith 

Rafi’ ibn Malik 

Qutbah tbn ‘Amir ibn Hadidah 
‘Ugbah ibn ‘Amir ibn Nabi 
Jabir ibn ‘Abdullah 


Ibn Ishaq adds 
‘Afra bint (daughter of) ‘Ubayd. 


The circumstances that led to their conversion is related by Ibn 


Ishaq. as follows: 

"Who are you?' asked the Prophet (who met them as he was 
soliciting the support of Arab tribes in the season of the Pilgrim- 
age).? 

‘A company of the Khazraj.^ they replied. 

'Are you of the confederates of the Jews?' he asked. 

‘Yes,’ they replied. 

"Would you then sit down so that I may talk to you?' 

‘Yes,’ and they sat down. 

The Prophet then proceeded to exhort them to the worship of 
the One True God. and expounded (the doctrines) of Islam to 
them. and recited portions of the Qur'an. Some of the cir- 
cumstances which Allah designed to render them more inclined 
to accept Islam were that the Jews of Yathrib who were a people 
with a Scripture, in contrast to them (the Khazraj). who were 
idolaters, used to threaten them, whenever they were in conflict. 
with the appearance of a Prophet. who would slaughter them as 
‘Ad and iram (two ancient Arab tribes) had been destroyed. 
When the Prophet thus talked to them about Islam, they said 
unto one another: O people. he is indeed the Prophet with whom 
the Jews have been threatening us. Do not let them forestall us 
in accepting him! So they answered him favourably . . . ? 

Now, it seems clear, from the manner in which Ibn Ishaq has 
described the circumstances that existed prior to the Aqabah 
Pledges, and which helped secure the conversion of this company 
of Khazraj, that the monotheistic Jews of Yathrib had exerted 
great influence on the political life of Yathrib. In fact, so strong 
was their endeavour to secure complete dominance in the city 
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a woman) of the Khazraj tribe. Their names were as follows: 









i Khazraj and the Aws had come to regard them as a 
s reat to their own independence and feared their en- 
pament into their agricultural and commercial interests. The 
jen sense of national and cultural identity, characteristic 
x Lews. suggested that there might also have been cultural, 
ywaland even racial conflicts at the bottom of the Arabs’ fears 
daspicions of their Jewish neighbours with whom they were 
yall related, since all of them were semitic. 
lever, despite their conflict with the Jews, the Arab Yathri- 
:smist have been deeply impressed with the monotheistic faith 
ik Jews of the city. They might even have felt inferior every 
x hey compared it with their heathenistic idolatry. Perhaps 
x nbed the latter's dominance to their superior religious 
‘ab. Therefore, they may have recognized in the new religion 
{\lam, and in the leadership of the Prophet, a means of 
Wesing the cultural and religious inferiority that set them 
vind the Jews. Also, they saw in the doctrine of brotherhood 
dicated by the Prophet a way of healing the wounds of wars 
ud revenge that had raged for many years amongst the Arab 
mbes of Khazraj and Aws. At any rate, whatever their real 
mives in espousing the cause of the Prophet, they returned to 
athnb with the thrilling news that there was a new Prophet in 
Makkah, that they had met him, and believed in him. The 
Prophet's name was constantly mentioned in Yathrib, and efforts 
aere made to win more people to the new religion. The activities 
of the new Muslims of Khazraj brought increased numbers of 
both Khazraj and Aws to Makkah seeking to meet the famed 
Prophet of Bana Hashim. Their meeting with the Prophet resulted 
inthe momentous event of the first 'Aqabah Pledge. 


The First 'Aqabah Pledge 


The first ‘Aqabah Pledge or the Pledge of Women (Bay'at 
an-Nisd ), involved twelve men, ten from Khazraj and two from 
Aws, who met the Prophet and pledged themselves to Islam and 
the Prophet. The terms of the pledge were as follows: 

Ibn Ishaq narrates on the authority of ‘Ubadah ibn as-Sàmit, 
one of the twelve men who took the pledge and who, speaking 
for the whole group, said: 


"The Messenger of Allah has concluded with us the Pledge of 
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| eoi the Qur'an and his dedication to the cause of Islam. 
, markable tact, wise diplomacy and his persistence must 


sted a great part of the credit for winning the allegiance 
not kill our offspring. We do not slander in any way, nor dowe lof the leading men of the Khazraj and the Aws, 
disobey the Prophet in any matter that is righteous." When the | gine famed Usayd ibn Hudayr and Sa'd ibn Mu‘adh, the 
twelve men took this pledge, the Prophet commented that if they — wang the foremost chief of the Khazraj. i 
fulfilled its terms they would enter paradise. But if they failedin — /" 
any of its terms. then to Allah belongs their future, either to i 
DM or forgive them.* ; yiond “Aqabah Pledge 

Led by the celebrated As'ad ibn Zurarah, who subsequently — p second pledge took place a year after the first which was 
an pue iole acne En gale ne s puddin the eleventh year of the Prophet's mission (i.e. 621 
men pledged to follow the Prophet's teachings. They included a Thus the second vl 
the men except Jabir ibn ‘Abdullah, who had met him the previous t) Pacceeaecuited )ost one, year before the 


Women. that is before war was made legitimate, that we do not 
take a partner with Allah; we do not steal or fornicate; we do 


un whets Hijrah to Yathrib. That year, the youthful Mus‘ab and 
year. The names of the remaining seven were as follows: iee EET two ee P dst ian Me Musthims s 
From Khazraj: alot Makkah, to meet the Prophet. Men of the first ‘Aqabah 
Mu'àdh ibn al-Harith fudge who also witnessed the second ‘Aqabah Pledge were: 
Dhakwan ibn ‘Abd Qays A 4 
‘Ubadah ibn as-Samit Asadibn Zurarah 


one of those who embraced the new 


Yazid ibn Tha'labah (Abd ‘Abd ar-Rahman) | Faith, even before the first 


Al-‘Abbas ibn ‘Ubadah ibn Nadlah 


‘Aqabah Pledge, 
 Abval-Haytham ibn 
From Aws: — A at Tayyihàn also an early Muslim; 
Abü al-Haytham ibn at-Tayyihàn a-Barà' ibn Ma'rür probably the spokesman for the 
‘Uwaym ibn Sa‘idah group; and 
: pa Ka'b ibn Malik a poet on the authority of whom 
The first pledge is termed Bay'at an-Nisa’ (the Pledge of lbn Ishaq narrated some of the 
Women) because it did not involve a pledge to fight: war for episodes of the events that led to 
defending the cause of Islam had not yet been instituted. The the second ‘Aqabah Pledge. 
conversion of those seven men and their undertaking was yet 
another very significant development in the winning of the One of the two women was the celebrated Nusaybah bint Ka'b, 
important city of Yathrib, which was destined to become the wife of the noted Companion of the Prophet, Zayd ibn ‘Asim. 
political capital of the first Muslim State. They were not only Nusaybah took part in the actual fighting during the Riddah wars 
influential men of the sub-clans of Khazraj, but were also widely (the wars of Aspostasy after the death of the Prophet). One of 
representative of the city population in that they included two her hands was cut off in the fighting and she sustained many other 
men of the rival tribe of Aws. The twelve men returned to Yathrib, wounds. Nevertheless she lived for many years afterwards. The 
accompanied by Mus'ab ibn ‘Umayr (‘Abd ad-Dar), a noted other Muslim woman who witnessed and participated in the 
Companion of the Prophet who was a leading figure in Makkan pledge was Asma’ bint ‘Amr. 
society before the rise of Islam. Handsome, of a wealthy aristoc- The Yathrib Muslims visited the Prophet at his house in 
ratic family, and of refined taste in his dress, Mus'ab was Makkah, probably unnoticed due to the crowds of pilgrims 
extremely popular in the aristocratic circles of Makkah. Among 


entering the city. The Prophet asked them to meet him in i 
the initial converts to the new faith, Mus'ab was noted for his PEANN 


192 193 








ce rl 


the valley of Minà, outside Makkah, at 'Aqabah. They were told 

to slip out to the meeting place after midnight, when no one was 

about. 

Both Ibn Ishaq and Ibn Sa'd give roughly the same account of 
the meeting. Both sources relate that the Prophet was accom- 
panied only by his uncle al-‘Abbas who was an unbeliever at the 
time. The fact that the Prophet was under the protection of the 
clan of Nawfal at that time, and not under that of the Hashim, 
does not really prove that his clan had abandoned him by then. 
What probably happened was that they. following the death of 
Abu Talib and the long banishment in the Shi‘b outside Makkah, 
were too weak to provide him with effective protection. It is not 
that they were unwilling to provide such protection. They were 
unable owing to their prolonged hardship to express their solidar- 
ity with him. 

Al-‘Abbas’ statement, made before the assembly of the Yathrib 
company, that the Prophet was well protected amongst his people, 
could be understood as (a) referring to the fact that the Prophet 
was actually enjoying some kind of protection at that time, though 
it was the Nawfal, rather than the Band Hashim that were 
extending it to him; (b) it could also be taken as expressing a 
strategy which al-‘Abbas was employing in order to obtain 
favourable terms for his nephew, in case he decided to settle in 
Yathrib. Al-Abbàs was alleged to have been the first person to 
speak in the assembly, demanding a solid unwavering pledge for 
the support and protection of the Prophet. He warned them that 

if they were not sure that they could fulfil the terms of the pledge, 
and provide effective protection for him should he migrate to 
their city. they should refrain from taking the pledge. 

Then the Prophet himself spoke, reciting some verses of the 
Qur'àn and explaining some of the doctrines of Islam. Then he 
extended his hand, saying: 

"Take your pledge that you would protect me from whatever 
you protect your women and children.’ 

Al-Bara’ ibn Ma'rür took the Prophet's hand and said: ‘Yes, 
by He who has sent you with the truth, we would most certainly 
protect you from what we protect our women, so take our pledge, 
O Messenger of Allah, for by Allah, we are the sons of war and 


the people of combat; we have inherited it generation after 
generation." 
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" a Haytham at-Tayyihan interrupted him, saying: ‘O 
yf rol Allah, there are links between us and the men — 
sf pothe Jews of Yathrib - and we are going to sever them. 
vg tink that if we were to do that and Allah makes you 
"ays, you would go back to your people and abandon us?’ 
s; Prophet smiled broadly and said: “Nay, but (your) blood 
| i blood, and (your) war is (my) war? | am of you, and you 
Pe fight whom you fight and 1 make peace with whom 
Cake peace. At this point, al-' Abbas ibn "Ubádah ibn Nadlah 
goard and said: 

Khazraj (meaning both Khazraj and Aws), are you fully 
uie of what you have pledged to this man?’ 


Yes, they said. 


You ate giving your pledge to fight anyone (lit. ruddy and the 
Wk of mankind). So if you think that if it should happen that 
igster befalls you or that your chiefs were killed, that you could 
urender him, it is better for you to stop now. For that (the 
urender) would lead to indignity (and dishonour) in this life and 
lt Hereafter. But if you believe that you can fulfil your pledge 
nhim, even should your wealth dwindle and your chiefs be killed, 
len take it (the pledge). For by Allah, it is a blessing in this life 
and the Hereafter.’ 

Then they said: "We will take it on the risk of losing our wealth 
ud endangering the lives of our chiefs. O Messenger of Allah, 
what would be our reward if we fulfil our pledge? 

Paradise.” he replied. 

‘Stretch out your hand then, they said. 

Enthusiastic hand-shaking followed, symbolizing the profound 
and momentous commitment that was being made. 

As soon as the making of the Pledge was over, the Prophet 
proceeded to appoint twelve Nuqaba’ or headmen to be respon- 
sible for the affairs of the company. They were assigned the duties 
of providing leadership and guidance for their respective groups. 
The role of the Naqib (sing. of Nuqaba’) was a many-sided one: 
he was the leader of the Prayer, the Qur'ànic teacher, the judge 
and arbiter in disputes, adviser, and the military commander on 

the battlefield. It is characteristic of Islam that it integrates the 

affairs of man in one, unified scheme. The device of the Nuqabà' 


was the inauguration of this new styl i 
- i e of , 
organization and education. : state and social 
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The nuqabá' had the example of Mus'ab ibn ‘Umayr and his 
inspiring leadership to guide them in discharging their respon- 
sibilities as leaders of the new Muslim community at Yathrib. 
There were urgent matters for them to attend to. Not only was 
the Prophet, at least partly, motivated in devising the idea of 
nugaba@’ as a method of social organization by his belief that the 
young Muslim community would soon have to face a war with 
the Quraysh; also they themselves, as was voiced by al-'Abbas 
ibn "Ubádah, were quite aware of such an eventuality. Thus the 
second ‘Aqabah pledge came to be known as the Pledge of War 
(Bay'atal-Harb). The Muslims of Yathrib were pledged to support 
and defend the Prophet at any cost. They were ready to go to 
war if that was necessary for his defence. However, the pledge 
of war was strictly defensive. Commitment to wage an offensive 
war against the Quraysh or anybody else was not even hinted at. 
We shall see later that when the Prophet had to wage an offensive 
war (Badr) against the Quraysh, he scrupulously asked the 
permission of the Ansar (or the Muslims of Yathrib). 


NAMES AND CLANS OF THE NUQABA' 


Name Tribe Clan Remarks 
As'adb.Zurárah Khazraj  Banüan-  Playedaleading role 
Najjar in winning the city of 
Yathrib. It was with 
As'ad that Mus'ab was 
lodging when he was 
deputized to Yathrib. 
Sa'db.ar-Rabi Khazraj  Banü Witnessed Badr, fell a 
b.'Amr al-Harith martyr at Uhud. 
‘Abdullah b. Khazraj  Banu Third commander in the 
Rawahah al-Harith battle of Mu'tah, 
where he fell a martyr, 
a sensitive poet and 
staunch fighter in the 
cause of Islam, who 
witnessed Badr, Uhud 
and most of the battles. 
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Khazra) 


qp Khazraj 


ps 


ipdullah b, 
urb. Haram 


Ubadahb. 
s Samit 


«db. 'Ubàdah Khazraj 


al-Mundhir b. 
'Amrb. Khunays 





Khazraj 


Khazraj 


Zurayq 


One of the six who 


converted even before 
the first‘ Aqabah 
pledge. An advance 
pioneer who did much to 
spread Islam in 
Yathrib. 


Salimah 


Salimah 


Banu 
Salim 
Banu 
Sa'idah 


Khazraj Bani 


The spokesman of the 
Y athribites at the 
second *Aqabah pledge, 

and the first to pledge 
himself in defence and 


support of the Prophet. 


One of the paramount 
chiefs of Khazraj. 
After the death of the 
Prophet, Sa'd, then of 
advanced age, publicly 
aspired to become the 
tirst Caliph. However, 
later on he withdrew 
his nomination and 
supported Abu Bakr 
and his successor as 
ruler over the Muslim 
state at al-Madinah. 
He was taken captive 
by the Quraysh after 
the second ‘Aqabah 
pledge. 


Sà'idah 
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Usaydb. Hudayr Aws Banü One of the paramount 
al-Ashhal chiefs of Aws. His 

early conversion by 
Mus'ab persuaded 
many to espouse the 
cause of Islam. 

Sa'db. Aws 

Khaythamah 

Rifa'ahb. ‘Abd Aws ‘Awfb. 

al-Mundhir ‘Amr 


The Yathnbites were fully aware that by concluding this pledge 
they were exposing themselves to the enmity and wrath of the 
Quraysh and this was made clear by the way they acted after the 
conclusion of the pledge: (a) first of all, al-‘Abbas ibn ‘Ubadah 
Suggested to the Prophet that, should he give them permission, 
they were prepared to launch an offensive expedition against the 
Quraysh, who were then assembled in Mina, unarmed, for the 
purpose of Pilgrimage. The Prophet, however, pacified al-' Abbas, 
saying that he was not yet permitted to wage war. (b) their fear 
of Quraysh reprisals was evident from the discreet manner in 
which they slipped in and out of the meeting of the second 
‘Aqabah Pledge. It is also evident from their sudden departure 
that they feared to stay longer in case their pledge to the Prophet 
might become known to the Quraysh, who in any case came next 
morning to the Yathnbites in order to investigate a rumour of 
the meeting and the pledge. The Muslims kept silent and the 
others - the polytheists - denied in good faith any knowledge of 
such a meeting with the Prophet. As soon as the Quraysh had 
departed, fairly well-assured that nothing had happened, al-Bara’ 
and his company hastily left for their city. Their sudden departure. 
however, alerted the Quraysh, who then hotly pursued them. 
They missed al-Bara’ and his group, but came across two of the 
nugaba , Sa'd ibn ‘Ubadah and al-Mundhir ibn ‘Amr, at a place 
called Adhakhir. Al-Mundhir managed to escape but Sa'd was 
taken captive to Makkah, where he was badly treated despite his 
high standing among the people of Yathrib. Eventually he was 
saved by Jubayr ibn Mut'im ibn ‘Adi and al-Harith ibn Harb ibn 
Umayyah; Sa d had previously done favours for both men, looking 
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«commercial interests when they passed through Yathrib 
f yay o the markets of Syria. 


i diterwards, the Prophet directed his persecuted follow- 
nire o Yathrib, where the Ansar (Helpers) of the city 
„jady shown their willingness to give asylum and protection 
wafficted Muslims, despite the real danger of armed conflict 
ahe Quraysh. Makkah was soon emptied of its Muslim 
ption. Eventually only the Prophet, Aba Bakr and ‘Ali were 
4 Te Prophet awaited his Lord's permission to leave. Abt 
yr would be his travelling companion and ‘Ali had a crucial 
gsonto perform once permission to leave Makkah was received. 
w Quraysh became more and more apprehensive that the 
hophel might escape from the city and become reunited with his 
lowers in Yathrib. The dangers inherent in such a course of 
atis had not been missed by the politicians of the old tribe. 
le thought of a very simple solution to their problem. 
\uhammad would have to be killed! But they would have to find 
may of killing him that would not provoke a blood-feud among 
te clans of the Quraysh. Eventually they agreed on an ingenious 
jan A strong youth would be selected from each clan and 
igether they would participate in killing him. His clan, Banu 
Hashim and their allies, would never be able to fight the whole 
othe Quraysh in retaliation. They would have to settle for 
Hood-money, which the Quraysh would gladly pay, if only they 
could get rid of this ‘praying man’ who had incited their slaves 
against them. 


The Hijrah to Yathrib 


lbn Ishaq seems to make a direct link between the legislation 
of war on the one hand, the conclusion of the second 'Aqabah 
Pledge and the particular nature of its terms (the fact that it was 
a pledge of war) and the Prophet's advice to his followers to 
emigrate to Yathrib, and finally, his own emigration to that city. 
Ibn Ishaq maintains that all these steps were indispensable in 
preparation for a war of liberation on behalf of the persecuted 
ummah of Islam. 

Such a war could not have been possible without a solid, 
well-organized and determined following and a secure base from 
which hostilities could be directed. On this territorial base. no 
matter how narrow, a Muslim State could be established provided 
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it possessed certain characteristics. It would have to be a natural 
human settlement, capable of supporting its population with 
essential provisions. It must be populated with people willing and 
able to defend the existence of such a state. It had to be fairly 
remote from the enemy territory so that early warning could be 
received of hostile enemy movements. It had to be defensible, 
and the easier it was to defend the more suitable it would be. 
From such a base it would then be possible to launch an offensive 
against aggressive concentrations of the enemy. These require- 
ments were satisfied to a reasonable degree by the oasis of 
Yathnb, lying as it did on the vital commercial route of the 
Quraysh to Syna. Allah's direction and guidance of his Prophet 
to turn to Yathrib and its people was indeed part of His Mercy 
and Divine, Loving care for His Prophet and his followers. 

Before the second 'Aqabah Pledge, the persecuted Muslims in 

Makkah were told to withstand the trials and indignities inflicted 
upon them by the polytheists with patience and fortitude. They 
were direcled to be persistent. Trials and persecutions were 
deemed to be the crucible in which the Muslims would be 
examined, and their sincerity and fortitude tested. Those who 
were weak or insincere would be eliminated in the course of this 
persecution and only those who were strong and sincere would 
remain. A war against the Quraysh waged by Muslims from inside 
Makkah would have inevitably turned into a civil and religious 
strife within the community itself. Perhaps such a strategy of civil 
strife would not have been successful in alleviating the suffering 
of the Muslim converts. So it would appear that the prospects of 
such a course for the oppressed Muslim minority must have looked 
very doubtful indeed. 

Let us continue the narrative of the dramatic events which took 
place that night when a plan to assassinate the Prophet was to be 
carried out by the representatives of the various clans of the 
Quraysh. It was the night of the 2nd or 3rd of Rabi' al-Awwal 
(14th or 15th September, 622), since the Prophet having spent 
about ten days on the road, reached the outskirts of Yathrib (to 
be known henceforth as al-Madinah or the city of the Prophet) 
on 12th Rabi’ al-Awwal of the thirteenth year of his mission. 
According to Ibn Ishaq, Gabriel came to Muhammad, salla Allāhu 
‘alayhi wa sallam, and told him not to spend that night in Makkah. 
"Ali would sleep in his bed to allay suspicions that he might not 


200 









pere. AlT'S other duty was to make sure that all the things 
j vith the Prophet for safekeeping had been returned to 


ff net Towards midnight, as the murderous conspirators 
/ assembling around his house, waiting for a suitable moment 


mplish their treacherous mission of killing the man who 


‘yanorted them to be peaceful and just, the Prophet quietly 
giwt of the house. Ibn Ishaq narrates that as he approached 


„nhe took a handful of dust and threw it at their heads, reciting 
os of Stirah Ya Sin as follows: 


Ya Sin. 

By the Qur'an, full of wisdom, you are indeed of those sent 
ona straight Path. 

A revelation of the Most Mighty, Most Wise. s 
We have put yokes round their necks, reaching unto their 
chins so that they are rendered stiff-necked. i 
And We have made a barrier in front of them, and a barrier 


behind them; thus have We blinded them so that they cannot 
see. 


Becausc of this event, these verses of Yà Sin, even in our day . 
ue recited by Muslims in the belief that they possess a protecting 
Woperty, i.e. Allah protects whom He wills by means of this 
Woperty. The spiritual properties inherent in these verses are 
indeed a protection but this does not in any way mean that they 
place a restriction upon the unlimited omnipotence of Allah, Most 
High, Most Mighty. 
The Prophet, having escaped the besieging Quraysh, made his 
way to the house of Abu Bakr who had prepared two she-camels 
loaded with the necessary provisions and obtained the services of 
a trustworthy guide, ‘Abdullah ibn Arqat (Banü Bakr), in 
readiness for the journey to Yathrib. To elude the watchful 
Quraysh, they slipped out of Makkah under cover of darkness 
and made their way southward, instead of northward, the true 
direction of Yathrib. Once outside the city, they headed towards 
Mount Thawr where they concealed themselves in a cave. Aba 
Bakr directed his son ' Abdullah to bring them news of the Quraysh 
movements every evening, and ordered his freeman ‘Amir ibn 
mes as sal gang oe as o 
y ‘Abdullah ibn Abū Bakr and 
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Asma’, his sister, as they came with news and fresh provisions, 
When the Quraysh found out that the Prophet had escaped leaving 
‘Ali in his bed, concealed beneath his red cloak, they became 
very angry. They offered a reward of a hundred she-camels to 
whoever brought the Prophet back. Their horsemen set out 
searching along every track and in every direction. They once 
came very close to the cave where the Prophet and Abu Bakr 
were hiding. but passed by when they found no sign of human 
footprints anywhere in the vicinity. 

All the time they lay concealed in the cave, Abt Bakr was filled 
with anxiety for the life of the Prophet. But the Prophet pacified 
him, saying that Allah was with them. Meanwhile. the search for 
them intensified as the news of the hundred she-camel reward 
became known. But, three days later, the search had abated 
sufficiently for the Prophet and Abu Bakr to start their northward 
journey. They did not take the ordinary, beaten track for fear of 
being discovered. Instead, they chose a little-used road to Yathrib. 
The journey was hard and the weather oppressively hot. The only 
incident was when one of the pursuers, by the name of Suraqah 
ibn Malik, came close to them but, overawed by the Prophetic 
presence, he was glad to get away safely, promising that he would 
not disclose the whereabouts of the Prophet and his companion. 

Ever since they had heard about his setting out for Yathrib, 
the Yathribites had been waiting on the outskirts of the city in 
eager anticipation. As the Prophet spent about eleven days on 
his journey to the city - three concealed in the cave, and eight 
on the little-used road — they must have waited very patiently. A 
Yathribite Jew was the first to see him approaching the city. As 

he shouted the exciting tidings of his arrival, the city, wearing its 
brightest colours, was instantly transformed into one, long con- 
tinuous procession of joy and celebration. Women and children 


shouted with excitement: 


The Prophet has come! 


The Prophet has come! 
This is the Messenger of Allah, he has come. 


Al-Barā', commenting on the Prophet's reception in Yathrib, 
said that he had never seen the people of the city so joyous and 
happy. ‘Abbas ibn Malik said that he had never seen a better or 
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gier day in the city than the day of the Prophet's arrival. 
yas almost midday when the Prophet and his companion 
ud Quba’ on the outskirts of the city. That day was 12th 


y a Awwal of the thirteenth year of the Prophet's mission. 
ev calendar, the Islamic calendar, was inaugurated by the 
‘jth of the Prophet to Yathrib, henceforth to be known as 


| Madinah. A new era had begun. 


es and References 


| Slight variations of this version are given in many sources. See for example, 
Ibn Hisham, Vol. 1, p. 406 and Ibn Sa'd, Vol. I, p. 215. 

) Parentheses added. 

J Ibn Hisham, Vol. 1, p. 428f. 


| Ibid., p. 433. 
§. Ibn Hisham maintains that the expression ‘Ad-dam ad-dam wa-l hadm 


al-hadm’ means ‘Your pledge is my pledge and your taboo is my taboo 
(or your inviolability is my inviolability). 
6. Qur'an. 26 (Yå Sin): 1-9. 











Appendix 1 


The /srà' and Mi‘rdj, 
A Fuller Account of an Epoch-Making Event 


(ik Story as told in the Original Sources 


| [bn Hisham’s Account 


Drawing on Sirat Rasul Allah, by Muhammad ibn Ishaq, Ibn 
‘hisham’s account of Isra’ and Mi‘raj is based on the authorities 
((I) 'A'ishah, wife of the Prophet, (2) Ibn Mas'üd, Mu'awiyah 
in Abi Sufyan and others. Largely because of this dependence 

.('A'ishah and Mu'àwiyah, Ibn Hisham unreservedly asserted 
he view that both the Isr@’ and Mi'ráj! were not experienced by 
he Prophet in normal, bodily wakefulness; rather the whole 
Xcasion was a true dream, in which the soul of the Prophet, but 
not his body, was involved. Ibn Hisham based his position on this 
‘sue on the following considerations: 


(i) Both *A'ishah and Mu'àwiyah stated that the Isra’ and 
Mi'raj were purely spiritual events, in which only the 
soul of the Prophet was involved; thus (/srà' and Mi'ráj) 
were no more than a true, authentic dream in which the 
Prophet saw that he journeyed to Jerusalem and then 
ascended to the Heavens. 

(ii) In particular, ‘A'ishah gave her witness, decisive in Ibn 
Hishàm's view, that the Prophet's body was not absent 
that night at any time. 

(iii) lon Hisham and the authorities on whom he was relying 

quote the Qur'ànic verse: ‘And We granted the vision 
which We have shown you but as a trial for mankind, 
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and (also) the Cursed Tree (mentioned) in the Qur'an 
(0: 60). 


Ibn Hisham and his sources believe that this verse affords 
excellent argument that the Isra’ and Mr'ráj were of the spirit 
alone. Crucial to this interpretation (of the OQur'ànic verse in 
question) is the use of the word ru'ya. Some authorities assert 
that this word is to be distinguished from the word rüyah. The 
former connotes vision as occurs in dreams, whereas the latter 
connotes ordinary physical vision. But ash-Sha'rawi? rejects this 
point. saying that ru'yà is also used to connote ordinary bodily 
seeing when the event or sight in question is deemed strange or 
extraordinary. He offers in evidence quotations both from pre-Is- 
lamic (Jahili) and Islamic poetry, giving a verse by al-Mutanabbi 
as a representative example of Islamic poetry.? 


2. Ibn Kathir's (and at-Tabari's) Account 


Ibn Kathir’ partially bases his account on that of at-Tabari. He 
explicitly rejects Ibn Hisham’s account as unfounded. Ibn Kathir's 
discussion of /sra’ and Mi‘raj is most comprehensive. He begins 
with the mention of /srà' in Sürah Bani Isra’il in the Qur'àn. He 
goes on to cite all the ahadith narrated on the issue, even those 
whose authentication is not sufficiently sound, and after a 
thorough discussion, concludes by rebutting Ibn Hisham's version 
and giving his own instead. Ibn Kathir's position is that the /sra’ 
and the Mi'raj were of both body and soul. His account is as 
follows: 

‘In truth, the Prophet, salla Allāhu ‘alayhi wa sallam, was taken 
ina night joumey, quite awake, from Makkah to Jerusalem, riding 
al-Burág. Arriving at the Aqsa Mosque, he fastened his mount 
at the door and entered, performed two rak'ahs of prayer and 
accepted, as hospitality a glass of milk (preferring it to water and 
wine) when this was offered to him by the Archangel Jibril 
(Gabnel). Then he was presented by al-mi'raj which is a being 
that looked like a ladder or a staircase, and he ascended to heaven 
using that mi'raj. He reached the first heaven, spoke to Adam, 
whom he found in the company of the souls of the dead, divided 
in two groups, good and bad. In the second heaven, he met ‘Isa 
(Jesus) and his cousin Yahya (John [the Baptist]). In the third 
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y met Yusuf (Joseph), looking like a full moon in the 
K dance of his beauty. In the fourth heaven, he met Idris 
Ay in the fifth heaven, he met Hartn (Aaron), the hand- 


“old man he ever saw, with silver white hair, and a great 


shite beard; in the sixth heaven, he met with Misa (Moses), 


uie last heaven he met Ibrahim (Abraham), leaning with 


qp against al-Bayt al-Ma' mür which is the celestial analogue 
boh. 


jakathit also explains that the Prophet met the Angel Isma‘il 


pmards the doors of Heaven and the Angel Malik, custodian 


ikel. Whereas Isma‘il was of smiling countenance before the 
het, Malik maintained a stern attitude, never offering to 
ak. The Prophet was vexed by this and looked to Jibril for an 


planation. 


This s Malik, the custodian of Hell; who never smiles. If he 
wlismile at all, he would smile to you, O Muhammad" Hearing 


lis, the Prophet asked to see Hell and Paradise, and was shown 


lah, In Paradise, he was shown his future lodging therein, that 
‘Umar, the station of Bilal and the wife-to-be of Zayd ibn 
Hinthah, the adopted son of the Prophet. 


| Terrible Sights 
Then the Prophet was shown some terrible sights: 


(1) Those who unlawfully acquire and spend the wealth of 
orphans were seen swallowing balls of fire, which entered 
at the mouth and came out from their posterior to be 
swallowed again and again. . 

(2) Those who deal in usury (riba) were seen with bellies 

the size of big rooms filled with blazing fires. 

(3) Those who engage in slurs and slanders, defame others 
by spreading false and vicious rumours about them, were 
seen eating rotten human flesh. 

(4) Married fornicators were seen eating rotten meat and 
avoiding cooked fresh meat. 

(S) Married women who entered strangers in the lineage of 
their husbands, by bearing and giving birth to the 


children of other men, were seen tortured by bei 
by their breasts. y being hung 
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2.2 Some Wondrous Sights 


The consoling sights the Prophet was shown by far outnumbered 
the terrible ones! 

To begin with he saw the Burag, the Mi'ráj and the Aqsa 
Mosque in Jerusalem. He saw Jibril in his true form, with six 
hundred beautiful wings of vast dimensions, covering the whole 


horizon and adorned with shining. precious rubies. emeralds and 
pearls. 


He saw the Angel Isma‘il, the Grand Keeper of the Doors of 
Heaven with radiant face and smiling eyes. 

He saw the indescnbable wonders of Paradise. and some of the 
abodes allocated for him and his companions. He saw and met 
the Prophets Adam, Jesus, John, Joseph, Idris, Aaron, Moses 
and Abraham. He was shown al-Bayt al-Ma‘mur (the Oft-visited 
House), and many other wondrous sights. 


3. The Lotus Tree (Sidrat al-Muntaha) 


The Stdrat al-Muntaha (literally Nabk tree (or Christ-thorn or 


lotus tree) stationed at the last extremity of the cosmos) is 
mentioned in the Qur'an: 


‘L By the Star when it falls. 
2. Your Companion errs not, nor is he deceived, 
3. Nor does he speak out of (his own) desires, 
4. It is naught save a Wahy (Revelation)? that is inspired, 
5. Which One of mighty powers has taught him, 
6. One vigorous, that was firmly established, 
And he was on the uppermost horizon, 
7. Then he drew nearer and came down, 
8. Till he was (at a distance of), 
9. Two bows’ length or even nearer, 
10. And He revealed unto His servant that which He 
revealed. 
11. The heart lied not (in seeing) what it saw, 
12. Willyou then dispute with him concerning what he saw? 
13. And surely he saw him yet another time! 
14. By the Lote-tree of the utmost boundary! 
15. Near unto which is the Garden of Abode! 
16. When that which shrouds the lote-tree did shroud it! 
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« The eye turned not aside nor yet was overbold! 


i Surely, he saw some of the greater revelations (signs) of 
pis Lord" (an-Najm 53: 1-18) P 


sis English rendering of Surah an-Najm (the Star), pre-sup- 
as that Muhammad, salla Allahu ‘alayhi wa sallam, actually 


«tis Lord on his Mi'ráj (ascent to heaven). This view has 
rents among old as well as recent authorities. Leading among 
x recent authorities is Shaikh Muhammad Mutawalli ash- 
jarawi, of Egypt. In his work on Isrà' and Mi'‘raj referred to 
ie, ash-Sha'rawi advances the following reasons to support 
is vew: 

l. Sürah an-Najm (the Star) refers to the source of wahy. 
Thisis Allah, subhànahü wa ta'álà. Jibril is not the source 
of revelation, but the mere conveyer of it. 

1. The verses of Sürah an-Najm refer to the Prophet as 
'abdihi (i.e. His slave) indicating that the Prophet stands 

(vis-à-vis the source of Wahy) in the relation of slave to 
master. Thus the source of the Wahy in question cannot 
be Jibril, because the Prophet Muhammad, salla Allahu 
'alayhi wa sallam, could never be said to be a slave of 
Jibril. 

3. The verses of Sürah an-Najm mention the fact that the 
polytheists among the Quraysh did not believe the 
Prophet's report of Isra’ and Mi'raj. The vision of Jibril 
or lack of it was never the theme of that disputation. 
Rather it was the visiting of Jerusalem during the ascent 
to heaven and the seeing of Allah, subhánahü wa ta‘ala. 

4. The Qur'ànic assurance - that the heart of the Prophet 
Muhammad, sallà Allāhu 'alayhi wa sallam, did not 
deceive him, nor his vision turn aside nor yet was it 
overbold (transgressing its limits) - strongly suggests that 
the seeing in question was that of Allah, subhanahü wa 
ta‘ala. 

5. Finally, how could the seeing be that of Jibril, whereas 
the Prophet had actually seen him, since Hira’, a number 
of times, and he was his companion all the way from 
Makkah to Jerusalem and during his ascent to the 
heavens, thus throughout his /srá' and Mi‘raj. He had 
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sys English rendering of Surah an-Najm (the Star), pre-sup- 
as iiit Muhammad, salla Allāhu ‘alayhi wa sallam, actually 
ahs Lord on his Mi'rāj (ascent to heaven). This view has 
Xens among old as well as recent authorities. Leading among 
y recent authorities is Shaikh Muhammad Mutawalli ash- 
jiwi, of Egypt. In his work on Isra’ and Mi‘raj referred to 
jt, ash-Sha'tawi advances the following reasons to support 
yr ew. 


|. Sürah an-Najm (the Star) refers to the source of wahy. 
Thisis Allah, subhànahü wa ta‘ala. Jibrīl is not the source 
of revelation, but the mere conveyer of it. 

2. The verses of Sirah an-Najm refer to the Prophet as 
‘abdihi (i.e. His slave) indicating that the Prophet stands 
(vis-a-vis the source of Wahy) in the relation of slave to 
master. Thus the source of the Wahy in question cannot 
be Jibril, because the Prophet Muhammad, salla Allahu 
‘alayhi wa sallam, could never be said to be a slave of 

Jibril. 

3. The verses of Sürah an-Najm mention the fact that the 
polytheists among the Quraysh did not believe the 

Prophet's report of Isra’ and Mi'ráj. The vision of Jibril 

or lack of it was never the theme of that disputation. 

Rather it was the visiting of Jerusalem during the ascent 

to heaven and the seeing of Allah, subhànahü wa ta' ala. 

4. The Qur'ànic assurance - that the heart of the Prophet 
Muhammad, sallà Allàhu 'alayhi wa sallam, did not 
deceive him, nor his vision turn aside nor yet was it 
overbold (transgressing its limits) — strongly suggests that 
the seeing in question was that of Allah, subhanahu wa 

ta‘ala. 

S. Finally, how could the seeing be that of Jibril, whereas 
the Prophet had actually seen him, since Hira’, a number 
of times, and he was his companion all the way from 
Makkah to Jerusalem and during his ascent to the 


heavens, thus throughout his /sr@’ and Mi'ràj. He had 
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even seen him in his true shape, before the event of Isra’ 


and Mi'raj (probably in Makkah. before the Hijrah). 


4. Training and Preparation of the Prophet for Isrà' and Mi‘raj 


|t must be remembered that since boyhood Muhammad, salla 
Allóhu ‘alayhi wa sallam, had been carefully prepared and 
nurtured by Allah, subhànahü wa ta'álà, for his future role as 
Prophet and Apostle. An important aspect of this training was 
the spintual operation which he had undergone, when he was a 
child of no more than four years, staying with his bedouin 
wet-nurse Halimah as-Sa'diyah. Ibn Kathir reports accounts of 
Isa and Mi'ràj which relate that Jibril performed another 
spintual operation in which the heart of the Prophet was cleansed 
with the water of Zamzam. and his belly was stuffed with wisdom 
and illumination. This second operation and training qualified the 
Prophet to withstand the rigours and trials of /srà' and Mi‘raj. 
His ordinary human perceptive and cognitive powers would not 


have been able to withstand the power and illumination of Allah, 
subhánahü wa ta‘ala. 


5. The Prophet's Vision of God 


When Muhammad, salla Allahu 'alayhi wa sallam, reached the 
lote-tree, Jibril still accompanying him, he stopped, saying he 
could not proceed any further, and quoted the Qur’anic verse: 
There is no one of us but has his appointed place (or rank)" 
(as-Saffat 37: 164) 

The Archangel said: ‘If I were to proceed one step (the size of 
an ant) further, I would burn . . . but if you were to proceed, O 
Muhammad, you would pass through . . . ' 

The Prophet asked: ‘O Jibril, do you need anything from your 
Lord?" 

Jibril replied: “Yes. If you reach where no one has ever reached, 
and it is said to you, here you are and here I am, then mention 
me to your Lord! 

It is reported that Jibril pushed the Prophet forward who was 
thus pushed through 70,000 barriers of light to find himself 
prostrating in front of the Throne and the Chair of his Lord. He 
felt very much his isolation and was troubled and most apprehen- 
sive. It was the first time, since the beginning of /srà' and Mi'ráj 
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pe found himself alone, unaccompanied by Jibril. His 
“cation 10 Jibril was Of no avail. The Prophet said to his 
gin before he was pushed forward: 


0 Jibril, L am your guest this night. Is it befitting for the 


ito abandon his guest? Is this a place where a friend will 
abandon his friend?” 


Tothis passionate plea, Jibril advanced his acceptable excuse, 
ued above. The Prophet knew that from then on he must be 
alisown, absolutely alone. 

then he was wrapped and carried in the mist of a mighty cloud, 
wening immense, indescribable distances, at the end of which 
vlound himself prostrating in front of the Throne of his Lord. 
Mit he was greeted by Allah, subhanahu wa ta‘ala, and he 
wponded with the words which are repeated by every Muslim 
ahis daily prayer (when sitting after performing the second 
wah): at-tahiyatu lillahi wa's-salàwatu wa't-Tayyibatu . . . wa 
da 'ibadillàh as-salihin. 


&. Between the Prophets Ibrahim and Muhammad 


The Prophet Ibrahim is the paternal ancestor of the Prophet 
Muhammad, sallà Allàhu ‘alayhi wa sallam, and for that matter, 
il Quraysh, the tribe of the Prophet. Thus Ibrahim parented two 
geat nations, the Quraysh Arabs and the Israelites (sons of 
Ya'gub, son of Ishaq, son of Ibrahim). The lineage of the Prophet 
Muhammad, sallà Allahu 'alayhi wa sallam, goes back to Ibrahim 
via Isma'il adh-Dhabih (the one spared from slaughter by God). 
The Muslims in general (Arabs or non-Arabs) are spiritually 
related to \orahim by the Qur'an, which describes him as the 
spiritual ancestor of all Muslims: 

' And strive in (the cause) of Allah as you ought to strive (with 
endeavour, sincerity and discipline). It is He Who has chosen you 
and has not laid down upon you in religion any hardship, the faith 
of your father Abraham. lt is He Who has named you Muslims, 
both before and in this (Revelation) that the Messenger may be 

a witness for you, and you be witnesses for mankind... ' (a/-Haii 

22. 18) : 

me LK Muhammad, sallà Allāhu ‘alayhi wa sallam, 
reported his meeting with Abraham on the seventh and last of 
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the heavens. Thus Abraham s status surpasses that of all Prophets, 
including Adam and Moses, who occupied the first and the sixth 
heaven respectively. The Prophet said he was struck by the 
physical similanty that existed between him and the Semitic 
Patnarch Ibrahim. As the closest friend of God (Khalilullah), it 
is quite logical that Ibrahim should occupy the Heaven im- 
mediately next to the Throne of God. 


7. Between the Prophets Moses and Muhammad (The Ordinance 
of Salar) 


Accounts of the /sra and Mi'ràj are strongly suggestive of a 


very special relationship between the Prophets Muhammad and 
Moses: 


(1) For one thing, Muhammad, sallà Allāhu ‘alayhi wa 
sallam, described the physical appearance and complex- 
ion of Moses as one most comparable to that of the men 
of the Arabian tribe of Shanü'ah. In another place the 
Prophet compared the physical appearance of Moses to 
that of the men of the Azd of Oman. The Azd were 
onginally of the Arabs of Yemen. who migrated north- 
ward to Oman and other regions of the Northern Arabian 
Peninsula. They are typically tall and dark brown of 
complexion, and very fierce and powerful of physique. 
This description implies an ethnic affinity between Arabs 
and Israelites. 

(2) Secondly, when Muhammad, sallà Allahu 'alayhi wa 
sallam, received the ordinance to establish fifty prayers 
a day, Moses strongly intervened to lessen the number. 
He strongly urged the Prophet to go back to his Lord a 
number of times, until the number of the obligatory 
performances was reduced from fifty to only five. 


This incident of Moses’ intervention on behalf of the Muslims 
is reported in almost all the authentic sources of the /srá' and 
Mi'raj. It forcefully argues Moses’ friendship and sympathy for 
the Prophet Muhammad, sallà Allāhu ‘alayhi wa sallam, and all 
Muslims. Moses is also reported, in these sources, to have sobbed 
in compassion and sorrow for the Jews because the followers of 
Muhammad, salla Allahu 'alayhi wa sallam, wil enter Paradise 
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git numbers than his own. Al-Ghazáli? said that through 
i and Mi rà], the Prophet Muhammad's surpassing Moses 
Ajenfirmed: while Moses was granted the status of Kalim 
“jiman (the one who talked to God) Muhammad, sallà Allāhu 
ghi wa sallam, was granted the vision of God. 


| Moses and the Muslim Prayer (Salat) 


Te ordinance of Muslim prayer (salat) was one of the cardinal 
tives of Isra’ and Mi'raj. Perhaps it comes next only to the 
nective of honouring the Prophet, and his consolation by God 
mighty after the loss of his beloved wife, the great Khadijah, 
id then of his protector Abū Talib. This tour in the Realm of 
lc Divine was certainly the foremost purpose of /sra’ and Mt'raj: 
ks events were meant by God ‘So as to show him Our major 
ams. (al-Isra' 17: 1) 
When Muhammad, sallà Allahu 'alayhi wa sallam, saw some- 
ing of the portents or tokens of his Lord, his heart was consoled 
iM his anxieties about the fate of his call to Islam were allayed, 
ince he was shown evidence of the decisive victories of Islam to 
come. He was shown signs of his Lord’s most consummate 
omnipotence and grandeur, he was further granted within the 
tjt of his heart a vision of the Divine Himself. These objectives 
being realized, the most practical objective was the ordinance of 
salat. 
lt may be asked, at this juncture, why of all the religious 
obligations, was salat uniquely ordained, not on the earth but in 
Heaven, and by the Almighty Himself in person, and not through 
the Archangel Jibril? 
The answers to these questions highlight the supreme, central 
significance of salàt in Islam. It is (1) the ‘Imad ad-Din, the 
archcolumn of Islam, (2) the first deed to be assessed and judged 
on the Day of Reckoning. (3) Salat is the daily Mi‘raj or spiritual 
ascent of the Muslim. It is his chief instrument of worship and of 
sharing in the labour of the Angels, namely the singing of the 
praises of the Lord and of aífirming servanthood and submission 
to His Will. (4) Salat is the means of bringing the Muslim closest 
to his Lord, Sovereign and Sustainer of the Heavens and the earth 
and AU therein. When a Muslim is close to his Lord, his 
prayers Will be answered, his worthy hopes and well-meant desires 
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will be granted. (5) Also salar can shield the Muslim from the 
malevolence of Satan and his evil agents. from vice and lewdness. 
Of course. this shielding is not automatic. Only if the Muslim is 
determined to resist evil and lewdness does salat become a potent 
Weapon: 


Surely salar forbids lewdness and wrong and is the cardinal 
method of the remembrance of Allah . . . (al-' Ankabüt 29: 45) 


The Quran also repeatedly commends sa/àt as the cardinal 
weapon of the Muslim. especially in times of hardship and distress: 


And be aided by patience and salar (avail yourself of salat) 
and surely it (salat) is a heavy duty except for those who are 
pious. (al-Baqarah 2: 45) 


Asmentioned above. Moses is reported to have been instrumen- 
tal (out of compassion for Muhammad. salla Allahu ‘alayhi wa 
Sallam, and his Ummah) in reducing the number of prayers from 
fifty dunng one day and night. to only five. He repeatedly advised 
Muhammad, salla Allahu ‘alayhi wa sallam, to go back to his 
Lord. and ask for a reduction in the number. He told Muhammad, 
sala Allahu ‘alayhi wa sallam, that he had experience in this 
matter with the Israelites who found it very difficult to perform 
only two prayers, one at dawn and one at sunset. This incident 
indeed underlines the affinity that ought to exist between true, 
genuine followers of Moses, if they exist, and true Muslims. But 
alas! Witness the notorious enmity and conflict that nowadays 
divide Muslims and Jews in Palestine. 


7.2 Salat and the Rationale of Religion 


Salat (prayer in general for that matter) is intimately related to 
the rationality of religious life. If one believes that one is created 
by God the Almighty, Who is at the same time the Benevolent 
source of the blessings of life, then to pray to Him is the rational 
thing to do. It is only natural to be grateful to onc's Creator and 
Sustainer. Praying and performing salât is the ritual expression 
of this gratitude. A person of a naturally wholesome and noble 
disposition, whose native common sense has not been spoilt by 
arrogance and false pride, will find it rational as well as commend- 
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¿0 pry; especially in times of hardship. At the same time, 
, goplines of salat, listening and following strictly the imam 
ging the prayer attaches the Muslim inwardly to the values of 
(dence, discipline and socio-political consciousness. 


i The Prophet Prefers Milk to Wine 


| ki reported, by Ibn Kathir and others, that on arriving at 
islem, Jibril offered the Prophet two glasses, one containing 
igi, the other wine. The Prophet chose the milk. Jibril com- 
xned: You have been rightly guided to the natural choice! Had 
wchosen wine, your Ummah would be greatly tempted by it.’ 
The choice of milk symbolizes an important characteristic of 
k lath of Islam, namely that it is the natural religion for man, 
pidtal harmony with the original, normal disposition of human 
ute. The Qur'àn calls this original disposition the fitrah. 
‘According to the Qur'àn, an Islamic world-view, the human 
kinp- man and woman — is created by God in a naturally good 
ud pure state, free from sin. This is called the state of fitrah. A 
| tby at birth is totally innocent. He does not bear the sin or guilt 
ofhis parents or his ancestors. He starts off with a clean slate m. 


The Qur'àn states: 


So set your face (O Muhammad) for the religion of the 
naturally upright, (turning away from all that is false) 1n 
accordance with natural disposition (fitrah) in which God has 
originally created man. 

No alteration (let there be) in what God has created. 

That is the religion upright, but most men know not . 

(ar-Rüm 30. 30) 


According to Islam, though man is born with this original Firrah 
it is corruptible by upbringing, education and environment. For 
this reason, the Almighty has sent Prophets and Messengers to 
remind man of his natural disposition and to help guide him in 
accordance with it, teaching him to resist the temptations of Satan, 
whose main business is to distract man from his pristine innocence 
by beautifying evil and making rebellion against the Almighty 

appealing. However, all the Scriptures brought by the Prophets 

and Messengers before Islam have been tam ith 
pered with and 
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forgeries introduced into them. Only the Qur'àn has been most 
perfectly preserved by the Almighty in the original form in which 


it was received by the Prophet Muhammad, sallà Allāhu 'alayhi 
wa sallam. 


9. Prophethood Transferred from the Israelites to the Arabs 


Ever since Jacob (Israel) Prophethood in the region now called 
the Middle East remained in the house of the Israelites, descen- 
dants of Prophet Jacob. son of Isaac. son of Abraham, the 
Patnarch of the Semitic peoples. Jacob, Joseph and his brothers. 
then Moses, Aaron, John (the Baptist) and Jesus son of Mary. 
are but a few of the great names. With the coming of Muhammad, 
salla Allāhu 'alayhi wa sallam, Prophethood switched from the 
Israelites to the Arabs, descendants of Ishmael. son of Abraham 
by Hagar, the Copt. This change is symbolized in the act in which 
the Prophet. ushered by Gabriel, led the prayer, in the Aqsa 
Mosque, with all the Prophets. including Adam and Abraham 
lined up behind him. The Qur’an gives the reasons for this change. 
The Israelites were initially favoured by God over mankind. They 
succeeded in the holy land of Palestine after the Canaanites, but 
they did not honour the favour done to them. Rather, they turned 
against their Prophets and rebelled against God. They changed 

and falsified their Scnptures. and killed their Prophets. 

In the history of Islam, this change in the fortunes of the 
Israelites was also symbolized by the change of the qiblah from 
Jerusalem to Makkah, an event which marked the beginning of 
the end of fnendship and alliance established between the 
Muslims and Jews of Madinah by the pact of Sahifah.'° 

According to the Qur'an, the Bani Isra‘il are no longer the 
‘chosen people’. The Muslims are the best people if they fulfil 
the conditions of being true to the mission of Islam: 


You are the best nation (Ummah) 
brought forth to mankind. 

You enjoin the good 

and forbid the wrong 


and you believe in (the One True God) - Allah . . 
(Al ‘Imran 3: 110) 


The link between /sra’ and Mi'ráj and the story of the children 
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ji not arbitrarily established by this study. Rather it is 

nthe Qur'an itself. First of all, the Sarah of Isrá' (night 
| FL alternatively known as the Sürah of Bani Isrá il. 
"di. the opening verse of this sttrah is immediately followed 
mention of Moses and Bani Isra’il, in the following way: 
gege unto Moses the scriptures and appointed it a guidance 
‘echildren of Israel, saying: Choose no guardian beside Me’. 
itii V1: 2) 
“Ws Sirah of the children of Israel tells about the fate of the 
ont Kingdom of the Israelites, after Moses; how they spread 
mmplion and arrogance on two occasions, and how the Almighty 
me destroyed them, once by the Persians and once by the 
(ma. Thereafter they were dispersed on the earth (the 
pora). The Sirah goes on to set out a rule for the Israelites: 
| Ifyou return (to the crime of corruption and arrogance), We 
‘uillteturn (with Our chastisement).' (al-Isra’ 17: 8) 

What is curious about that verse (the eighth of this SüraA) is 
hititimples that Allah wil give the Israelites a period of grace 


iter their destruction by the Persians and the Romans: 


lt may be that your Lord will have mercy on you, but if you 
rum (to your crime) We will return (with Our punishment). . . 


ll. Socio-Political Dimensions of Mi‘raj and Isrà' as Outlined 
by Mawdüdi 


For Mawdüdi the event of Mi'ráj marks a watershed in the 
mission and message of Islam, in the career of the Prophet 
Muhammad, sallà Allàhu 'alayhi wa sallam, and in the nascent 
Islamic history. 

The Prophet's Mi'raj fits in well with the divine scheme in that 
earlier Prophets — Ibrahim and Misa too — had undergone a 
similar experience. Like the Prophet Muhammad, salla Allahu 
'alayhi wa sallam, they too, were provided with an opportunity 
to gain first-hand knowledge of the divine working and secrets of 

the kingdom of the heavens and the earth (al-An‘am 6: 75). How 

Alah grants life to the dead was vividly demonstrated to the 


Prophet Wbrahim (al-Baqarah 2: 260). Also the Prophet Misa saw 
Allah's glory on the Mount (al-A'‘raf 7: 143) and was granted a 


Ppreciate the divine knowledge (al- Kahf 


unique opportunity to a 
18; 65). 
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Mi'raj signifies a Messenger's elevation to higher ranks and a 
manifold increase in his responsibilities. After having carried out 
the mission of Islam for twelve years, the Prophet Muhammad, 
valla Allahu "alayhi wa sallam. was eventually granted Mi'raj. By 
this time he had preached his message in almost the whole of 
Hijaz and the neighbouring country of Abyssinia. It was time for 
his mission to enter the next phase. He was soon to move from 
the hostile Makkah to Madinah. which was ready to greet his 
message. Since it was to be a consequential move, transforming 
the Islamic movement into the Islamic State and exposing Islam 
to other nations, Allah summoned the Prophet Muhammad. salla 
Allāhu 'alayhi wa sallam, for special instructions. This marvellous 
journey happened. significantly enough, only a year before the 
Prophet's Hijrah (migration) to Madinah. 

Why the Prophet was summoned for Mi‘raj is set out quite 
clearly in the Stirah al-Isra or Bani Isra‘il. In one part of the 
Surah the Makkan unbelievers are warned that if they continue 
persecuting Muslims and force the Prophet into migration, it 
would ruin the fate of Makkan unbelievers (a/-/sra' 17: 71-7). So 
the Israelites. who were to interact with the Prophet in Madinah, 
were told that it was their last chance to mend their ways in that 
they had already wasted earlier opportunities (a/-/sra' 17: 4-8). 
The main thrust of the Sürah, however, consists in laying down 
the following fourteen fundamental principles which should lie at 
the heart of human conduct, morals and culture: 


(1) Allah alone is to be worshipped and no partners be 
ascribed to Him (17: 23). 

(2) The family should hold pride of place in the society. 
Children should be obedient to parents and due rights 
be rendered to the kindred (17: 24-6). 

(3) The poor, the wayfarer and the needy be helped (17: 26). 

(4) One should not squander his wealth. For spendthrifts 
are brothers of the Devils (17: 27). 

(5) One should be moderate in his expenditure in that one 
should be neither spendthrift nor miser. For it puts 
others to hardship, too. (17: 27 and 29). 

(6) Man should not disturb the divine arrangement for 
distributing sustenance. Man does not have the capabil- 
ity to do this job (17: 30). 
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— —— one should not kill one's children for fear of want. For 


" Allah will provide sustenance for them as He does for 
ys (17: 31). 

p) Micit sex is an abhorrent way of fulfilling one’s desire. 
Not only should one shun it as a sin, any approach or 
temptation to it should be avoided as well (17: 32). 

gj Allah has sanctified human life. No one should therefore 
be killed except for a just cause. Nor should anyone 
commit suicide (17: 33). 

(I)) The orphans’ interests should be carefully safeguarded 
until they come of age (17: 34). 

(Il) One should keep his word in that one is accountable to 

Allah for all his deeds (17: 34). 

(12) One should give just measure and weight (17: 35). 

(I3) Idle curiosity and following one's whims are to be 
avoided. One will have to answer how he has used his 
abilities and power (17: 36). 

(M) Arrogance, insolence or pride is to be shunned. For it 
is the first step to many evils (17: 37). 


Far from being mere moral precepts, these fourteen principles, 
revealed to the Prophet Muhammad, salla Allāhu ‘Alayhi wa 
ullam, on the Mi'ráj night, were to serve as the very manifesto 
o Islam. They signified the foundation of the Islamic order of 
lí. The Prophet was provided with this set of guidelines at the 
ime his mission was about to assume the role of political power 
and state. Understandably, he was instructed in advance on what 
principles the society was to be built. In addition to this guidance, 
Allah enjoined upon all Muslims to pray five times a day in order 
to strengthen morally and spiritually those entrusted with follow- 
ing this guidance. Prayers were prescribed for them lest they 
became oblivious of Allah. For Prayers would keep them ever-con- 
scious of their limited role as servants of Allah, answerable to 
Him for all their deeds." 


M. Approval and Misgivings about Isra’ and Mi'ràj 


When the Prophet broke the extraordinary news of the Isr’ 
and Mi'ráj, the people ot Makkah were divided in their response. 
The faithful, led by Abu Bakr, were very impressed and rejoiced. 
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The tremendous events gave fresh, immeasurable confirmation 
of their faith. It gave good tidings of things yet to come. of glory 
and succour, after persecution and oppression. When the news 
was first broken to Abu Bakr. he asked: 


- Did he (the Prophet) really tell of these things? 

- Yes, they said. 

- Ifhe reported this news. then he has told the truth, because 
he never tells a lie. 


Because of this response, Abü Bakr was given the honorific 
title of as-Siddig, the sincere believer. 

On the other hand. those Makkans of the Quraysh who did not 
believe became wildly mocking and derisive: 


- Did he really say that he went to Jerusalem and came back 
in a single night. whereas it takes us a whole month 
(exhausting our camels to the point of death) to get there. 


It was said: When faced with these misgivings and the fresh 

campaign of slight and slander that broke in its wake, the Prophet 
gave many proofs of the factuality and truth of his account. He 
told them of a caravan he had met on the road to Jerusalem, of 
a stray camel of theirs and how he had directed them as to where 
it was. He told them of another caravan, which he visited while 
they were asleep, and how he drank of their water, not forgetting 
to put the lid on afterwards. When the people of the Quraysh 
challenged the authenticity of this information the Prophet re- 
sponded by describing the Aqsa Mosque in detail, then told them 
the exact date and time when the caravan he had met on the road 
would return to Makkah, namely at sunrise, with a camel of a 
certain descnption at its head, that is, an Awrag (an elegant, 
quick-paced camel). On that day, the Quraysh were up very early 
inthe morning and went to the outskirts of the city in the direction 
of Jerusalem. 

‘Behold the sun has risen’ shouted a Quraysh of the unbelievers. 
"And behold, the caravan has arrived, with the Awraq at their 
head, shouted another, ‘just exactly as Muhammad foretold.’ 

After a few days, the heated controversy about /sra’ and Mi'raj 
was overwhelmed in the great events that were taking shape. The 
Muslims began to migrate, in ones, twos and threes, to Yathrib. 
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sh, very disturbed about their exodus from Makkah 
"ip block it as much as they could. Then they became 
sqpiedin a conspiracy to kill the Prophet, salla Allahu ‘alayhi 
“gam. That conspiracy failed miserably. The Prophet man- 
Joge away, and made the fateful Hijrah that was destined 
unge the history of Islam, of Arabia, and in great measure, 
ne world at large. 


' Epilogue 


Ihe event of [srà' and Mi‘raj had a deep and lasting impact on 

tlought and life of Muslim peoples, and was echoed by writers 
sphilosophers far afield. Countless poets and story-tellers have 
smalized the event. In the Muslim world, to this day, the Z7srà" 
id Miràj are commemorated in festivals, feasts and sessions of 
lgous teaching about its significance. The poet-philosopher, 
irl A’la al-Ma'arri, wrote his celebrated Risalah al-Ghufran 
apesing his impressions of the fantastic sights the Prophet 
kheld during his ascent to the heavens, in particular the terrible 
uments of the people of Hell, and the fantastic bliss of the people 
o Paradise. The poet-mystic Ibn al-Farid wrote beautiful verses 
dout the elevation of Muhammad, sallà Allāhu 'Alayhi wa 
slam, how he drew near to his Lord, surpassed all angels and 
Prophets. Ibn ‘Arabi wrote 'Shajarat al-Kaun', i.e. The Tree of 
Cosmos. European poets and writers were also drawn to the 
fascination and extraordinary beauty of the event — the best known 
ol whom is Dante who is said to have drawn upon it for his 'Divine 
Comedy’. 

For s Muslims at large, the Isra’ and Mi'ráj signify above all 
the Lord's bestowal of grace on His Prophet and servant 
Muhammad, salla Allahu 'alayhi wa sallam, and his confirmation 
as the Imam and leader of the spiritual realm, of angels as well 
as Prophets. Al-Busayri (of Yemen), the poet, composer of the 

famous poem Al-Burdah, said in this respect: 


You journeyed by night from a sacred mosque to a sacred 
mosque as a moon steals its way in the darkest of nights — 
ascending, ascending till you reached such heights, so nearest 
to the Divine as none had attempted before . . . 


A Sudanese poet - Wad Sa'd (song by Wad min al- Allah) 
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comparing the station achieved by Muhammad, salla Allahu 
alayhi wa sallam, through the Isra’ and Mi ráj. and that achieved 
hy Mases, when God Almighty spoke to him at Sinai. said: 


The son of ‘Imran (i.e. Moses) traversed a sea seen by the 
naked eye, but the Chosen One (Muhammad) traversed the 


seaafheaven, closely guarded and surrounded (by Angels). 


| conclude this epilogue with the prayer: 


Subhanaka Allahumma wa bihamdika, Ashhadu an Là ilàha 
illa anta, Astathfiruka wa Attibu ilayka! 


Wa nusalli wa nusallim ‘ala sayyidina Muhammad, 
Salla Allāhu ‘alayht wa Sallam. 


Al-Ain (U.A E.) 
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Appendix 2 


fie ‘Satanic’ Verses and the Orientalists* 
ite on the authenticity of the so-called Satanic verses) 


M.M. Ahsan 


(number of leading Orientalists have made special studies of 
xQu'àn and some of them have translated it into European 
pages. On the whole the attitude of such scholars of the 
indent has been unsympathetic and sometimes hostile. There 
wtafew who still regard the Qur'àn as the writing of the Prophet L 
ula Allāhu 'alayhi wa sallam, and not, as the Muslims regard it, 
itword of God revealed through the angel Gabriel. Many take 
Wis to point out the alleged borrowing of the Qur'àn from 
hidaeo-Christian sources. Such erroneous assertions have taken 
ma formulaic significance and echoes of it are too often heard 
wen ater new researches have shown otherwise.) 

A reader of secondary writings of Islam becomes puzzled when 
he finds two diametrically opposed conclusions reached by Orien- 
list and Muslim writers using the same sources and materials. 
ll seems that Muslims are not far wrong when they allege that 
the Orientalists build their edifice on the foundations of so-called 
objectivity, using the tools of analytical research and critical 

examination which leads to interpretations not necessarily based 

on facts but pure speculation, hypothetical assumption and that 
sometimes a deliberate attempt has been made by many Orien- 
talists to cast doubt on the teachings of Islam by challenging the 
authenticity of the Qur'àn and the Sunnah. Christian, Marxist 


I——————Á ———Á—LL  ]CXKXKCKEAXAXTZZAZZAZRSjbÓGERM—Ó—MS MM ——MM———————M—— 


‘Tms 5 à revised version of the article that 


appeared i 
No. 1. Spring 1982, pp. 27-36 ppeared in Hamdard Islamicus, Vol. S, 
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and Jewish Onentalists have quite often tried to prove, directly 
or indirectly. that at least some portions of the Qur'an and Hadith 
are fabricated or inconsistent and are, therefore. unreliable 
sources for the Islamic way of life. However, such Orientalists 
have based their attack on the flimsiest of intellectual grounds. 
Inthispaper.an attempt has been made to analyse the Orientalists' 
allegations about the incorporation of the so-called Satanic verses? 
inthe Quran - a theme discussed with relish by almost all Western 
writers on the life of the Prophet. 
This theme also inspired the heretic Salman Rushdie to compile 
his most outrageous and blasphemous novel, The Satanic Verses 
(Viking/Penguin, London, 1988) in which he not only ridiculed 
Islam and its Prophet but made gratuitous and venomous attacks 
on Islam, Muslim history, Islamic institutions and everything held 
sacred in Islam. The publication of this sacrilegious book not only 
caused uproar, indignation and revulsion in the Muslim commun- 
ity allover the world, but brought the deaths of over thirty Muslim 
protesters in the Indo-Pak subcontinent and injury to hundreds 
of innocent Muslims. The Iranian leader, Ayatollah Khomeini, 
also issued a fatwah (14th February, 1989) condemning the author 
as murtad (apostate) and passing a death sentence which obliged 
the author to go into hiding under the protection of the British 
government, who have since spent millions of pounds ensuring 
his comfort and safety. Although the book was banned in most 
Muslim and several non-Muslim countries, the British government 
and the publishers refused to entertain the Muslim community's 
demand, submitted by the U.K. Action Committee on Islamic 
Affairs and other organizations, to withdraw the book from 
circulation. Inthe U.K. and the U.S.A. where the main campaign 
against the book was launched and sustained, a hysterical cam- 
paign against Islam and Muslims was launched by print and 
electronic media. The simple issue of blasphemy and profanity 
was turned into a clash of Muslim and Western liberal culture, a 
confrontation between freedom of expression and censorship. The 
Rushdie affair also occasioned the publication of more than a 
dozen books and over 100 articles in different journals and 
penodicals (for an annotated bibliography on the literature on 
the Rushdie affair, see M.M. Ahsan and A.R. Kidwai, The Satanic 
Saga: Muslim Perspective on the Satanic Verses Affair, The Islamic 
Foundation, 1991). 
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‘je proceeding further, let us look at the story of the 
"4 Satanic’ verses? which Orientalists like William Muir, 
; Nüldeke, among earlier writers, and W. Montgomery 
pamong contemporary ‘biographers’ of the Prophet, narrate 
iheir usual ‘masterly comments.* These writers apparently 
gite story on some historical sources which, at first sight, 
aaqule weighty but on critical investigation fail to satisfy the 
yma of historical criticism. Muslim writers in the past such as 
ihag, lon Hisham, al-Suhayli (the commentator of Ibn 


ishamand the author of Rawd al-Unuf), Yon Kathir, al-Bayhaql, 


jdi ‘lyad, Yon Khuzaymah, ar-Ràzi, al-Qurtubi, al--Ayni, al- 
lankani, etc., as well as contemporary and near contemporary 
mers like Abul Alà Mawdüdi, Sayyid Qutb, Muhammad 
Wayn Haykal, etc., have all rejected the story as preposterous 
id without foundation.® 

A-Tabari, Ibn Sa'd and some other Muslim writers have 
motioned (though they vary considerably in matters of detail) 
bat the Prophet Muhammad, salla Allāhu ‘alayhi wa sallam, 
wet Satanic inspiration added two verses to Surah an-Najm 
(3), which are as tollows:? 


0 - - ^ - J - ^ y^ - - 
ds ah SEAS? t 520 jw CX 


(These are the high-soaring ones (deities), whose intercession 
is to be hoped for!) 


The Prophet, it is alleged, recited these along with other verses 
of Surah an-Najm in the prayer. The idolaters of Makkah who 
Were present in the Ka'bah at that time joined him in the prayer 
because he praised their deities and thus won their hearts. The 
story afterwards reached Abyssinia where the Muslims persecuted 
by the Makkan infidels had earlier migrated and many of them 
returned to Makkah under the impression that the disbelievers 
no longer opposed the Prophet and the Islamic movement. The 
story also says that the angel Gabriel came to the Prophet the 
same evening and told him about the mistake he had committed 
by reciting verses which were never revealed to him. This naturally 
worried the Prophet and made him apprehensive. Then. ‘ad- 


monishing the Prophet, God revealed the f. i 
Surah Bani Isra’il, which read: ollowing verses of 
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They were constantly trying to tempt you away from that 
which We have revealed to you, so that you may substitute 
inits place something of your own, in which case they would 
have actively taken you as a friend. And if We had not made 
you firm. you might have indeed inclined to them a little. 
Then We would have made you taste a double punishment 
in this life and a double punishment after death and then you 
would not have found any helper against Us. (17: 73-5) 


This made the Prophet feel very guilty until God revealed the 
following consoling verse of Sirah al-Hajj: 
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Whenever We sent a Messenger or a Prophet before you and 
he framed a desire, Satan put obstacles in it. Then Allàh 


removes the obstacles placed by Satan and He firmly estab- 
lishes His signs. (22: 52) 


This is the gist of the story mentioned by at-Tabari and some 
other writers which has been used by the Orientalists to reinforce 
their views on the Qur'an. The story would, among other things, 
imply that the Prophet and his Companions took the ‘Satanic’ 
verses as a true revelation from God, otherwise nobody would 
have accepted them. 

Let us now examine the story and its contents in the light of 
internal and external evidence and evaluate it on the basis of 
critena of historical criticism. In doing so, first of all one has to 
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atthe chronological sequence in the story and establish 
" gr not all its details relate to one period and are 


aonnected. Special attention should also be devoted to 
ining the periods of revelation of the three verses men- 
glin the report which will validate or falsify the episode. 
jan be easily gleaned from the story that the incident of 
singthe Satanic’ verses and the consequent prostration of the 
mets in the Ka'bah happened after the first batch of 
ims had migrated to Abyssinia. This emigration, according 
xlteliable historical sources, occurred in the month of Rajab 
lite filth year of the Prophetic call or about eight years before 
x Hirah to Madinah. Therefore, the incident must have 
qned close to this date and not long after the migration to 
Abyssinia. 
The verses of Sürah Bani Isra’il (17: 73-5) which were revealed, 
woding to the story, to ‘admonish’ the Prophet for allegedly 
tating the ‘Satanic verses’, in fact were not revealed until after 
ltevent of the Mi‘raj. The Mi‘raj or the Ascent of the Prophet, 
wording to historical sources, occurred in the tenth or eleventh 
jar of the Prophetic call, i.e. about two or three years before 
he Hijrah to Madinah. If this is so, then it implies that the ‘Satanic 
verses were not detected or for some reason no mention was made 
about the alleged interpolation of the verses for five or six years 
and only afterwards was the Prophet admonished for it. Can any 
sensible person, asks Abul A‘la Mawdudi, believe that the 
interpolation occurs today, while the admonition takes place six 
years later and the abrogation of the interpolated verses 1s publicly 
announced after nine years (cf. Sirat-i Sarwar-i ‘Alam, Vol. 2, p. 
$14). The relevant verse of Surah al-Hajj (22: 52) according to 
the commentators of the Qur'àn was revealed in the first year of 
the Hijrah, i.e. about eight to nine years after the incident and 
about two and a half years after the so-called admonition of the 
Prophet (17: 73-5).8 Could anybody who knows about the Qur'àn, 
its history and revelation, understand and explain how the incident 
of interpolation was allowed to be tolerated for six years and also 
why the offensive ‘verses’ were not abrogated until after nine 
years? Watt's theory is that ‘the earliest versions do 
M eos tapened, the probability 
| months * ts nothing but a hypothesis. 
Had he investigated the chronology of the three revelations 


not specify 
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relative to the story, he could not possibly have missed the facts 
related above. 


Let us now tum to some internal evidence. It has been said in 
the story that the ‘Satanic’ interpolation occurred in Stirah 
an-Najm ($3: 19{.) which delighted the idolaters present in the 
Ka'bah and as a gesture of friendship and good-will, they all 
bowed down with the Prophet. In order to comment on the story 
it would seem necessary to read the verses in the Qur'an. adding 


the two alleged ‘Satanic’ verses, and find out what is actually 
meant to be conveyed here. It would read as follows: 
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Have you considered al-Lat and al-'Uzzā and Manat, the 
third. the other! These are the high-soaring ones (deities) 
whose intercession is to be hoped for! Are the males for you 
and for Him (God) the females? This indeed is an unjust 
division. They are but names which you have named, you 
and your fathers, for which God has revealed no authority. 
They follow but conjecture and what (their) souls desire. 


And now the guidance has come to them from their Lord. 
(53: 19-23) 


If one reads the italicized part of the alleged Satanic verses 
quoted above, one fails to understand how God on the one hand 
is praising the deities and on the other discrediting them by using 
the subsequent phrases quoted above. It is also difficult to see 
how the Quraysh leaders drew the conclusion from this chapter 
that Muhammad, salla Allāhu ‘alayhi wa sallam, was making 


a conciliatory move and was adopting a policy of give and 
take. 


Drawing conclusions from various reports connected with the 
story, Watt suggests that ‘at one time Muhammad must have 


228 










pid the Satanic verses as part of the Qur'an, it 1s 
"aie that the story could have been invented later by 
T ot foisted upon them by non-Muslims. Secondly, at some 
c Muhammad announced that these verses were not really 
ine Qur'an and should be replaced by others of a vastly 
se import’ .'° Watt's suggestion that Muhammad replaced 
"ac verses with some others of a vastly different import 
t speculation. If one takes the ‘Satanic verses’ to be true, 
wld imply that the verses to be found in 53: 19f. were not 


«uid in the same period. Watt's suggestion also implies that 
Mammad and his followers read the ‘Satanic’ verses in place 
jain addition to the verses found in the Qur'àn for ‘weeks and 
«months and that when Muhammad later realized that these 
wescould not be correct, then the true version and continuation 
(ihe passage was revealed to him. This supposition is again pure 
xculation and is not based on any historical data. The story 
iih we have summarized in the beginning suggests that 
\uhammad did not realize his fault until God admonished him 
u years later and that the matter was rectified perhaps another 
No and a half years after. 

Itis obvious that Watt and other Orientalists accept part of the 
sory and reject the other parts apparently because they are unable 
lofind any link or sequence. Had there been any element of truth 
inthe story, it could have caused a scandal against Islam and the 
Prophet and every detail must have found its place in the Hadith 
literature; Why is the authentic Hadith collection (namely the 
Sihà Sinah) conspicuously silent about the scandalous part of 
the story? Does it not lead to the conclusion, contrary to the 
established fact, that Hadith literature itself is very defective as 
it failed to record such an important event which led the Prophet 
and his Companions to read ‘Satanic’ verses for weeks, months 
or perhaps even years without realizing their error? [n fact, 
al-Bukhari, Muslim, Abt Dawud, Nasaà'i and Ahmad b. Hanbal 

all record the story but only to the extent that was true. They all 

mention that the Prophet did recite Sürah an-Najm and, at the 
end when he prostrated, the idolaters present were so overawed 
that they also joined him in prostration. These leading Muhad- 
dithün do not mention the blasphemous story which other sources 
have recorded. The fact that the idolaters became overawed and 
joined Muhammad in prostration is not difficult to believe as they 
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pm m star when it sets, your companion errs not nor does 
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all knew what magical effect the Qu 
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magician «(wy Y - exces Sols Ía sa JU 
There 1s much historical data to substantiate the validity of this 
statement. It will suffice to retell the story of the acceptance of 
Islam by ‘Umar ] and the listening to the Qur'àn by the jinns 
(i Sally TUS Ut EXE CU SS Goes A RII Ar., 
(72: 1) It is quite likely that after their prostration the Quraysh 
were very ashamed and tried to hide their shame by inventing 
the Story that they heard Muhammad praising their deities which 
made them join him in prostration. The news of the idolaters and 
Muslims prostrating together spread quickly and it even reached 
Abyssinia with the additional rumour that Muhammad had 
reconciled with the Quraysh and that hostility no longer existed 
between them. 

Apari from the absurd nature of the story and the external and 

internal criticism which it cannot stand, there is another criterion 
of evaluation which one should not lose sight of. The Muslim 
traditionists quite often evaluate Hadith on the basis of riwaya 
(the statement or the news based on the chain of narrators and 
the text of the Hadith) as well as diraya (credibility of the 
statement). It means that if something has been attributed to the 
Prophet of Islam through apparently sound Hadith, it will not 
automatically be accepted if it goes against the Qur'àn and other 
established traditions and cannot be justified by reasoning.” It is 
here that even if one regards the story of the ‘Satanic verses’ to 
be sound on the ground that it has been narrated by a number 
of Muslim scholars or because it conforms to the requirements of 
a true narration (which it lacks), no Muslim traditionist will accept 
this story because it stands in clear contradiction to the established 
beliefs of the Muslims. The first few verses of Surah an-Naim 
themselves very clearly say: i 
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ran exercised on the listeners 
which was one of the reasons why they called the Qur'àn a magic 
{a-y ) ert x Six acsU and the Prophet a 


ye deviate, nor does he speak out of desire. It is nothing but 


welation that is revealed — One Mighty in power has taught 
iim. (53: 1-5) 


psirah al-Jinn (72: 26-8), it is further declared: 
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He reveals not His secrets to any, except to him whom He 
chooses as a Messenger; for surely He makes a guard to 
march before him and after him, so that He may know that 
they have truly delivered the Message of their Lord. 


These and other verses make it clear that it is not possible for 
lie Prophet to accept anything in the Qur'àn from any external 
source. If this is so, then how can one take seriously, let alone 
believe in the so-called story of the ‘Satanic revelation'? This is 
why the leading traditionists and exegetists in Islam have regarded 
ihe story as malicious and without foundation. It is unfortunate 
that an eminent historian like at-Tabari mentioned this story 1n 
his Ta'rikh and did not make any comment on it. It is to be noted 
that early Muslim historians although meticulous in their isnad 
sometimes acted like a ‘tape-recorder’, recording anything that 
came to their knowledge from a sound and apparently reliable 
source. In a bid to remain objective and convey the message in 
pure form they seldom gave their own opinion and refrained from 
analysing the events thereby guiding the reader to their authentic- 
ity or otherwise. At-Tabari was no exception. This he makes very 
clear at the outset in the following words: ‘This book of mine 
may [be found) to contain some information, mentioned by us on 
the authority of certain men of the past, which the reader may 
disapprove of and the listener may find detestable, because he 
can find nothing sound and no real meaning in it. In such cases, 
he should know that it is not our fault that such information comes 
to him, but the fault of someone who transmitted it to us. We 
have d reported It as It was reported to us’.!2 Although there 
p po acha methodology there are also risks. 
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end 





Unscrupulous people may take advantage of this and try to 
cunovet something as they did indced in the fabrication of the 
malicious story of the so-called ‘Satanic Verses’. This is why more 
cautious historians of a later period such as Ibn al-Athir criticized 
at-Tabari for his bad historical and literary judgement with regard 
to some of the material contained in his book. The fact that 
at-Tabari, Ibn Sa'd and some other historians and scholars 
recorded this story in their works does not prove that the story 
itself is true. Modern researchers know that there are a number 
af reports and events which have been proved incorrect in the 
light of histoncal criticism and other available facts. One may 
refer, for instance, to the article 'Abbasa in the new edition of 
the Encyclopaedia of Islam, where at-Tabari's report that Harun 
ar-Rashid's sister Abbasah was secretly in love with Harün's 
vizier, has been proved incorrect and misleading." 


Notes and References 


|. There have been very few scholarly writings by Muslims in thc English 
language about Orientalists" views on Islam in general and on the Qur'an 
inpanicular For a survey of literature on Orientalism, see my bibliography 
entitled Orientalism and the Study of Islam in the West - A Select 
Bibliography published in the Muslim World Book Review, Vol. 1, No. 
4, 198], pp 51-60. To this list, Ortentalisin, Islam and Islamists edited by 
A Hussain, R Olson and J. Qureshi (Amana Books, 1984) may be added. 
2. |n Muslim sources the whole saga is known as Hadith al-Gharanig or the 
tradition of Gharanig, the high-soaring ones. William Muir was perhaps 
the first Orientalist to name them ‘Satanic verses. A recent Jewish 
reseatcher of Islam regards the episode as ‘one of the most striking instances 
of ‘abrogation’ and "substitutions" ` and suggests that it is called ‘Satanic’ 
because of ils pagan connotation. Cf. Ilse Lichtenstadter, ‘A Note on the 
Gharanig and Relaled Quranic Problems’, /srae! Oriental Studies, 5 
(1975), pp. $4-61. 
This article has been inspired by the writings of Mawlana Abul A'la 
Mawdudi and is based, among other sources, on his monumental Qur'anic 
exegesis, Tafhim al-Qur'an and his study on the life of the Prophet entitled 
Sirat-i Sarwar "Alam, both in Urdu. It is unfortunate that. due to his 
death in Sepiember, 1979, Mawlana Mawdudi could not complete his 
critique of the Onentalists" writings on the Sirah of the Prophet — a desire 
which his predecessor, ‘Allamah Shibli Nu'màni (1857-1914) the celebrated 
author of the Sirat an-Nabi, also took to the grave and was not able to 
accomplish during his lifetime for various reasons. 
Wai! devotes more than eight pages in his Muhammad at Mecca, Oxford. 
1960, pp 101-9, to narrating and evaluating the story. A summary of this 
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so appears in his 1968 publication What is Islam?, Longman and Librairie 

y uban. pp. 42-5; the new edition of this book (1979) also retains the 

en without any change. See also, The Introduction to the Qur'an, 

ongnally written by Richard Bell, but revised by him, Edinburgh, 1970, 

p 55-6. For similar far-fetched arguments and analysis of the story see 

Wichael M.J. Fischer and Mehdi Abedi, ‘Bombay Talkies, the Word and 

ik World. Salman Rushdie's Satanic Verses’, Cultural Anthropology, 

Washington, Vol. 5, No. 2, 1990, pp. 107-59, in particular pp. 124-30. 

Note their curious argument. "The story that Muhammad could have used 

the Satanic suggestion is rejected by almost all exegetes, but the fact that 

Ihe story persists as a subject of exegetes' discussions is testimony to the 

tality of the temptation both for Muhammad and for later Muslims in 

iheir own struggles with such ‘Babylons’ as London, New York, Paris, or 
Hamburg (p. 127). 

| This is why some of the more discerning scholars in the West such as the 
lalian L. Caetani and the Briton John Burton have rejected the story as 
baseless and suggested different motives for the concoction of the outrage- 
ous tale (cf. L. Caetani, Annali, dell’ Islam (Milan, 1906), No. 1, pp. 
279-81; J. Burton, ‘Those are the High-Flying Cranes’, Journal of Semitic 
Studies. Vol. 15, No. 2, 1970, pp. 246-65). 

& Abul A'la Mawdudi in his Urdu Qur'anic exegesis, Tafhim al-Qur'an, 
Lahore, 1972, Vol. 3, pp. 238-45, and Sirat-t Sarwar-i ‘Alam, Lahore, 
1979. Vol. 2, pp. 572-8, critically examines all the aspects of the story and 
evaluates the writings of early Muslim scholars on the subject quite 
thoroughly. See also, among others, Sayyid Qutb, Fi Zilal al-Qur àn, 
Beirut, 1974, Vol. 4, pp. 2431-3; M H. Haykal, The Life of Muhammad, 
translated into English by Isma‘il R. al-Faruqi, North American Trust 
Publications, 1976, pp. 105-14, and Zakaria Bashier, The Meccan Crucible, 
London, 1978, pp. 180-6. 


7. Several variants of these two spurious verses have been quoted which are 
as follows: 
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8. Forafuller discussion of this argument see the Urdu biography (incomplete) 
of the Prophet by Abul A'la Mawdidi entitled Sir. 
Lahore, 1979, Vol. 2, pp. 573-7 
9. W. Montgomery Watt, Muhammad at 
1960, p. 103. 
10. Ibid. 
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Mecca, Oxford University Press, 
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